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FOREWORD AND BLESSINGS 

Dr. B.N.K. Sharma combines sound traditional back. 
ground of Sanskrit learning and equipment in the Sastras with 
the highest academic attainments in modern University 
education. We have known him since the days of our induction 
to the Pitha, through our Vidyaguru. Our first assignnent to 
him was to write an English Introduction to the edition of 
Sumadhvavijaya with the commentary of Sri Visvapati Tirtha of 
our Mutt. To this day his introducticn remains a classical 
performance. 

During the last fifty years. Dr. Sharma has stood firmly 
and uncompromisingly committed the to propagation of Dwaita 
Philosophy and its literature through the medium of the English 
language. He has published through the Bharatiya Vidya Bha- 
van and other leading Publishers in Delhi many standard works 
bearing on Teachings of Sri Madhya, the History of the Dvaita 
Vedanta School, the Philosophy of Sri Madhvcarya and the 
Brahmasütras and Their Principal Commentaries. He has brou- 
ght credit tothe school of Madhwàcàrya by winning the 
Sahitya Akcademy Award of the Government of India in 964, 
for his research work on Dvaita Vedanta. 

His English rendering of our Ácárya's Gita Bhasya now 
published by the Anandatirthapratisthana maintains the same 
high standard of excellence of penmanship and provides fresh 
insights into the practical and theoretical aspects Gita teaching 
expounded by our Ac&rya not noticed by earlier Bhasya- 
karas in the field. 

Dr. Sharma is an asset to our Society. We wish him a full 
span of life with sound health and energy to continue to serve 
his chosen cause with the same zest and invoke the blessings 


of Sri Hari and Vayu on him with our Narayana Smaranas. 
[0.2.989 Sti Viśveśa Tirtha Sripadangalavaru 
Swàmiji of Sri Pejavar Mutt, 
Udupi 








PREFACE 


Akhila Bharata Madhva Mahamandala was established 
wiih aview to provide a forum for the followers of Madhva 
Sampradaya to discuss their Social and Cultural problems in the 
modern context and to set up suitable agencies to solve the 
same. 

The Mandala first established hostesls for Madhva Students 
and offered Scholarships to deserving students to undergo 
modern education. 


Then, Poornaprajna Vidyapeeth was established to provide 
education in Vedanta, Nyaya etc. in the traditional way. 


Publication of popular and scholarly books was another 
programme. In this more than twenty books are already 
published in Kannada, Telugu and English. 


Presently, we are happy to publish this learned volume on 
Geetabhasya in English written by Dr. B.N.K. Sharma. This 
publication is entirely financed hy Ananda Teertha Pratisthana 
8 sister Institution of Mandala. Dr Sharma is widely known in 
the academic circles as an exponant of Dvaita Vedanta. His 
works: History of Dvaita Vedanta and its Literature, Brahma- 
sutras A comparative study, Philosophy of Madvacharya etc. have 
won highest academic recognition Compared with the other 
two schools of Vedanta viz Advaita and Vigistadvaita, the 
literature in English on Dvaita Vedanta has been much less. 
Dr. Sharma has filled this gap in a big way His present work is 
a thorough exposition of Geetabhasya, This will help both the 
students and scholars to undersnnd Dvaita viewpoint in depth. 

We are glad to publish this learned work. We are grateful 
to Dr. E. N. K. Sharma for writing this book for the Mandala. 
We also thank the Proprieters of Sudha Mudrana Mandiram 
for printing this work in time. 


K.R. Jayateertha Vishnumurthy Yerkadithaya 
Secretary EK Working President 
Anandateertha Pratisthana Akhila Bharata 
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distinction of it into “Nitya-Kamya” and *Vaikalpika-Kámya» 
(optionally Kamya or absoluteiy without Kama). This is a 
highly edifying distinction and interpretation which makes it 
possible to transmute the entire Karmakanda of the Vedas 
into a program of enlightened Niskamakarmayoga, as intended 
by the Vedas and the Gita. This gives the clue to Madhva’s 
refreshingly new interpretation of the seemingly downright 
censure of the Vedas as “Traigunavisayah” in the Gita(ii) 
by which the Karmasannyasvavins swear without stopping to 
consider the self-contradiction which such a summary dismissal 


‘of the Veda would entail when it comes to Krsna's statement 
later on that He is the one to be primarily known by all the 
Vedas (Vedai sca sarvair aham eva vedyah XV I5) ` 


The true nature of Niskamakarma as Karma-Yoga is 
lighted up by the knowledge of the true relation of the Souls to 
“God. ‘It provides the inspiration for the dedication of one’s 
selfless Karmas as an offering to the Lord. This fact comes 
out’ with remarkable clarity from a wellknown verse in the 
` Pravrtta-Samhita of the Paficaratra quoted by Ramanvja in his 
` Sribhasya : 


तस्मात्‌ सम्यक्‌ परं ब्रह्म वासुदेवाख्यमव्ययस्‌ 
अस्मादवाप्यते TAL ज्ञानपूर्वण कर्मणा ॥ 


“The supreme Brahman Vasudeva is attained by doing what 
‘is laid down in this Pancaratra-Sastra in the from of Karma 
‘well-grounded in the knowledge of the “Supreme Being". 


The Paficardtra is spoken of in one of the verses of the 
! Bhagavata Purana as wedded to the message of “Naiskarmaya. 
Tantram Sáttvatam deasta Naiskarmyam karmanam yatah 
(i, 8). But judging from the great emphasis laid by the d 





~ 
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Bhagavata system on the scrupulous performance of the five 
religious duties (paficakdla) as rec gnised by Sankara himsel 
in his c. on B.S. ii,2, in the course of his refutation of the 
Bhagavata system (otherwise known as the Sattvata system, the 
“Naiskarmya associated with the Paficaratra cannot certainly be 
taken in the sense of turning away from all Karma as binding 
in its nature and therefore to be up given by the wise ones but its 
active, performnce ia the humble spirit of devotion and 
dedication to God. This shows that Madhva is on the right 
track in construing the word Naigkarmya used in the Gita (iii) 
as "Jfianapàrvam Karma”. The very adjunct “Jfianapiirvam” 
used in the verse from the Vyasasmrti quoted by Madhva 
and its presence in the verse quoted by Ramanuja from the 
Pravrita Samhita of the Pancaratra vindicates Madhva’s stand 
that Niskama-Karma is intended primarily for Jfianins who are 
expected to lead others (lokasangraha). Hence, Arjuna who 
is warmly advised by the Lord to take up K armayoga must bc 
deemed to be a Jfàni in the estimation of Krsna,—whatever 


Sankara may be pleased to think of Arjuna, to suit his own 
durposes. 


That being so, the rider Sankara subjoins to the first 
quarter of “Karmanyeva adhikaras te? (ii.47) ignoring what 
Krsna himself Says to Arjuna that he should not make the. fruit 
of the Karma performed by him the motive for its performance 
(mà karmaphalahetuh bhiih) by putting in his own caveat: Na 
Jnananisthayam te tava (Arjuna) you have no Tight to practise 
Jiianayoga). Such a prohibition is unwarranted by the terms of 
the two propositions Karmanyeva adhikarah te and its 
counterpart Ma phalesu. The question of Jiananisthi is not at all 


. made an issue in this context and any reference to it is therefore’ 
E p 
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irrelevant. Jt must therefore be rejected as a forced inter- 
pretation calculated to read Safikara's own idea into it, 
Sankara gives a cuphemistic twist to the pronown “te” (for you) 
to denigrate Arjuna as a Madhyamadhikarin unfit for 
Jiianayogs. In refreshing contrast to this, Madhya construes 
the same “Te” addressed to Arjuna as signifying by extension 
of reference (upalkasna) all Jüánins in general’ as class 
See M.GB. II.47)m 


In modern times credit for being the pioneer and the 
most out-spoken champion of Karmayoga or Energyism as the 
message of thc Gita has come to be lavished on B.G. Tilak the 
author of the Gita-Rahasya?. He has also been complimented 
for being the first to disagree with Sankara in regard to the 
status assigned by him to Arjuna as a Manda or a Madhyamadhi- 
karin unfit for Jianayoga. Readers of Madhva's Bhasya will see 
for themselves that in both these respects Tilak has been fore- 
stalled by Acarya Madhva to whom therefore the first credit must 
go. Tilak seems to bave had but a nodding acquamntance with 
Madhva's works on the Gita and believed that he was the first 


to uphold Arjuna’s status as a Jñāni and Karmayoga as the 





5 Read the ff. remarks of Prof. K.V. Kavishvar in his 
Gitatatradarfan (in Marathi) “Surveying the attempts so 
far made to detarmine the essence of the Gita teaching, wa 
are confronted by two conflicting theories,-one which 
stands for all-out Karma-sannyása and the other placing 
its faith in Karmayoga’ out and out. Sankara is the 
protagonist of the former view and Tilak is acknowledged 
to be the leader of the other school" (Translated 
from the Marathi original ]0.]].]95]) 


TUNER "ow Baa, 
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central theme of the Gita. His summary disposal of all the 
earlier Bhásvakáras as  *doctcine supporting commentators? 
| \ 
| confirms this 


। SANNYAS4-YOGA AND SANNYASA-ASRAMA ARE 
NOT THE SAME f 


Another stand taken by Madhva in his Gītābhāşya to which 
modern enlightened opinion is increasingly veering round but 
which must have seemed novel and revolut innary to men of 
Madhva's times is that the Sannyasa-Yoga taught in the Gita is 


not to be confounded with the adoption of the way of life of the 













ascetic or the fourth order (Yatyá$rama). Onecan be a true 
Sannyasin in the Gitá-sense of the term without donning, the 
orange robes and retiring from Grhastha-Asrama (or house- | 
holder’s life) In his commentary on the Gita Madhva removes. | 
the common misconception prevailing even among the “learned 
rcles? that the one who has adopted the Yatyá$rama is 
thout fire and without kriyà". This does not mean that 
| a did not hold the Sannyasa-Agaama as such in high 

nthe Hindu view of life. For he himself was a 
9 by choice. His balanced views on the subject there - 


KARMA AS JNANOTTARA-KARMA 





ing distinction of Madhva as 
karmayoga is to be found in his 





n 






ance of. such 
P 
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on the welling up of the innate bliss (svarüpánanda) of souls in 
the state of Moksa, in the philosophy of Madhva. This 


phrase has rightly found its way into the subsequent Bhakti 


literature of some of the great Saints of Maharashsra. 


Today the call of the world’s Intellectuale is for selfless 
and enlightened work and service to mankind. Madhva would 
put in that Man has to be served thro’ God He has given 


sufficient hints consistent with the natural gradations among 


men as to now best this could be done. 
DEEPER LEVELS OF DIVINE IMMANENCE 
BROUGHT TO LIGHT 


Some intriguing pronouncements in the Gita (ii.27; xii.28 
tend to enthrone Jada-Prakrti-Vàda making Jada-Prakrti (the : 
insentient Matter) the one independent Causal principle at 
wrik in the Cosmos. This kind of Prakrtivada threatens to १ 
banish both the Jivas and the Paramatman from the | 
















metaphysical field and reduces them to sheer impotence, in the 
name of “SANKHYA-JNANA’. No serious student of the 
Gita can however be happy or at peace with such a climax, 
Other commentators have half-heartedly tried to remecy the 
situation. They have only complicated it with their own 
mental reservations in favor of the Prakrti or of an essentially — 
inactive self (niskriya-atma). It is to Madhva we have to turn FR 
for a well-defined and balanced assignment of proper places and | कं 
roles to each of these three within the framework of the | 
philosophy of the Gita, in keeping with the indisputable indep 
dence of the Lord and without in any way making the 
the other (wo less true or untrue. ln this context. 
Ae 





illustration of the cow. the udder and 
७ || i M 4 
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PREVAILING MISCONCEPTIONS ABOUT THE PARA AND 
APARA PRAKRTIS CLEARED 


Many a traditional commentator and modern scholars on 


the Gita have held that the Cit and the Acit (souls and matter) 


which are opposed to each other in their natures form part 


ofthe nature of the Deity as its higher and lower natures 


Or essence or being. In the first place, this offends against 


the homogeneity of the supreme Reality (its aikarasva) 


“, 


to saddle it with two antagonistic natures- one sentient and 


the other insentient (as most of the commentators have done) 















Moreover, the Acit Prakrti according to the Gita is one while 


the Jivas are many in essence. The use of the singular to 


refer to the Jivas as Para-Prakrti would not be 


in order. 
Further, this Para—Prak rti has been 


described here as support. 
ling the whole cosmos (vavedam dha-vate jagat}. 


be preposterous to speak of the Jivas who 


It would 


get entangled in 


= the meshes of -Prakrti and struggle to extricate them: 


s from it as bearing or 5 upporting the whole world, 


dhva therefore comes to the conclusion that 
e e two ‘Prakrtis’ 


as one 
has been called Aparā-Prakrti the Parā 


must be the one that has jurisdietion over it and 


na Prakrtis thus 








— तत तिमि 


23 


serves to underline the all-transcendence of the supreme 
Lord (wisvatah paramam). The possessive pronoun ‘Me 
Prakrtih” simply means that the two Prakrtis are subject to 
the Lord and not that they are two constituents of his essence 


or Being. Just as we say this is n iy house or my car. 


SATTVANURUPA SRADDHA 

Talking about the doctrine of the three Sraddhàs, the 
statement: Sarmvanurüpa sarvasya Sraddha bhavati (xvii. 3), 
These Sraddhas are in accordance with the “Sattva” of each 
individual. Many commentators have glibly assumed 
that this “Sattva” stands for one ofthe three gunas or consti- 
tuents of Jada-Prakrti (as in the Sànkhya system). This is 
far from tenable. For then “Sativa” will signify but one of 
the three Gunas of Prakrti. But cosmic life in its entirety is 
the outcome of the commingling ofall the three Gunas Oc 
Prakfti and is not the product of only one of them viz. Sativa. 
All created beings would thus be of the unifrom nature of 
Sattva and therefore “Sattvikas” so much so that the distinction 
made by the Gita itself in speaking of some of them as Satt- 
vikas and others as Rajasas and of yet others as “Tamasas”, 
the first going upwards, the third downwards and the second 
standing. in the middle (XIV. I8) in their spiritual career 
would be meaningless. 


Therefore, the term “Sativa” here must signify some other 
principle somothing not partaking of the nature of Jada-Prakrt; 
or its constituents. The commentaries of Sankara and Ramanuja 
afford no help in unravelling this mystery, Aurobinco calls this 
"Sattvam? the stuff of one's nattre o? Loing. This means we have 
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to go beyond the gunas of Prakrti to identify what this 
Sattva can be. Aurobindo does not pursue or probe the matter 


further and leaves it tentatively vague. 


Madhva, as usual, takes the bull by the horns. He is forth- 
right in telling us that “Sattva” here signifies the Jivasvarüpa 
as such which varies with each one and is not uniform or the 
same in all. The use of the term “Sattvam” in the sense of the 
living being (Cetana) is well attested in Sanskrit language and 
literature, as in the Paingirahasya-Brahmana, Kalidasa’s 
Raghuvamsa and the Amarakosa. Madhva's Bhasya renders it 

s "Cittam? which is more explicitly rendered as “Jiva-Caitan- 
yam” by his commentator Jayatirtha, as the same difficulties will 
arise if Cittam is understood in the sense of the mind-stuff or its 
modifications. The acceptance of the doctrine of threefold dist- 
inction of Sattva or Sraddha in the stuff of being of Souls leads 


to the corollary of Jiva-Traividhya postulated by Madhva. 


CONCLUSION 

It would be quite clear from the foregoing survey of. the 
salient features of Madhva’s Bhasya on the Gita, evan at 
random, that it throws much new and refreshingly original light 
on many sadly neglected areas of the original and opens 
up many fresh and hitherto unsuspected or undiscovered vistas 
of its practical and theoretical philosophy. One feels satisfied 
after diving into the contents of his Bhásya. that here one is at 
last face to face with the heart of the Gita and that the Sho 
has not a bit exaggerated when he says “Gitartham vaksyami 
(lesatah). In simple unostentatious language the heart of the 
Gita is revealed to the earnest seekers of truth without 
mincing matters 
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This Introduction is far from being exhaustive. I have left 
out many many other equally thought-provoking improvements 
in the interpretation of several other topics such as the Ksetra- 
ksetrajfiayoga, Purusottamayoga and others, The inadequacies 
of the earlier interpretations of the Gità which have come down 
to us and brought out here will bear out the justice of Jaya- 


tirtha's observation : 


Anyaih svapaksaniksiptadrstibhih svabhiprayo Gitarthatvena 
Gropya uktah Aham tu Gitártham eva vaksyami iti sicandt. 

Tha English version of Madhva’s Gitabhàsya attempted 
here is sure to be helpful toa very large number of persons 
who have not the necesSary equipment to read and understand 
the original Sanskrit text of the Acarya’s Bhasya with its added 
difficulty of terseness It would also attract the attention of all 
those genuinely intereted in the varieus facets of Vedanta philo- 
sophy and wanting to know what this great stalwart of Vedantic 
Theism has to tell his countrymen and humanity in general 
about the perennial problems of religion and philosophy. 


The Gita - Bhasyas of Sankara and Ràmànuja are available 
in their English versions. So far Madhva’s Bhasya has not had 
that advantage. I have addressed myself to this task 
of filling this gap not without hesitation and diffidence about 
my competence in view.of the tantalising brevity of 
the original. 


I have benefited immensely from the illuminating 
commentary of Sri Jayatirtha on the Bhasya and two important 
glosses thereon in trying to bring out the hidden sense of the 


expressions and the nuancesof thought. I will not say that 
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my translation of the Bhasya is perfect or needs no impro- 
vement. It is for the Sahrdayas and the Pariksakas to judge. 


The Translation has been attempted and undertaken in 
Tesponse to the friendly pressure of my esteemed friend 
Sri K. Raghupati Rao of Dharmaprakash, Madras. I have been 
buoyed up to persevere with this none too easy a task by his 


keen and sustained interest and enthusiasm in its progress 
and completion. 


The printing and publication of the work after its accepta. 
once by the Publishers has been unconscionably delayed for 
more than four years. I apologise to the public for this delay. 


Keeping in mind the needs of the modern readers, every 
effort has been made to trace the n 
their extant sources. 


umerous quotations to 
The gaps of thought and expression in 
the original have been supplied with the help of Jayatirtha's 
commentary to draw out the continuity of thought. Some 


alternative explantions of verses given in the companion vol- 


ume to the Bhasya viz, Madhva’s Gita-Tatparya have been 
referred to where necesasry. Implied r 


eferences to the interpre- 
tations of Sankara, 


Ramanuja and Bhaskara in the original 
have been made explicit on 
recently the Gità-Bhásya of the . Vedantin Bhaskara was 
practically unknown and Jayatirtha's 


important issues. Till 


Igotten Commentator 


on the Gita in the Indian Historical quarterly, Calcutta 
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as early as l933 Which attracted the attention of 
Prof. Otto Schrader of the Kiel university (Germany) Years 
later a fragment of Bhaskara’s Bhàsya on the Gita has been 
published by Dr, Subhadra Jha, The views of modern scholars 
and exponents of the Gita have been discussed here and there 
to add to the usefulness of the work from a wider perspective. 
These are mostly relegated to the footnotes so that these 
“asides” may not break the continuity of thought of the 
original. 

Nabhah patantyatmasamam patatrinah. Birds fly in the air 
as high as their wings can take them. I am no exception. 

My most pleasant duty nowis to place on reverd my 
sincere thanks to my esteemed friend Sri R. V. Murthy of 
Bombay, the President of the Akhila Bharata Madhvamahaman- 
dal and its former Secretary Sri N. Krishnasvami for getting this 
translation published under the auspices of the Anandatirtha 
Prataisthana of the A. B. M. M. and to the present Secretary 
SriK.R Jayatirtha for speeding up its completion after he 


has taken charge as Secretary. 


I acknowledge with thanks the donation of Rs. 500 by 
the late Mrs. Kumudvati Bai, mother of Sri N. S. Chakrapani of 
the Indian Air Lines Bombay for purchase of reference books and 


original texts of this project. 


To the moving spirit of the Mahamandal, the dynamic 
and winsome personality of Sri Vi$vesa Tirtha Svamiji of 
the Sri Pejavar Mutt of Udupi I owe an eternal debt of 
gratitude which can never be expressed in words. In |950 on 
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the eve of his first Paryaya he had commissioned me (the then 
Principal of the Sanskrit College, Udupi) to write an English 
Introduction to the first edition of the Madhvavijaya with the 
commentary of Vi$vapati Tirtha one of thelater Pontiffs of 
the Pejavar Mutt. I have received many tokens of his genuine 
affection and goodwill and encouragement to my research 
work and publications pertaining to the philosophy of Sri 
Madhva all these years and I consider his acceptance of this 
Translation of Acarya Madhva’s first work on the Gita for 
publication in the ANANDATIRTHA PRATISTHANA the 
crowning act of his unbounded grace and graciousness, to 
which he has added another by writing a Foreword to my 
work inready response to my request. I can only offer him 
my prostrations at his holy feet in the words of the Sruti. 


भूयिष्ठां ते नमउक्तिं विधेम ॥ 


Ranga Dhama —(Dr.) B. N. K. Sharma 


]/272 Raja Street 
COIMBATORE-6400l 


ADHYAYA I 
INTRODUCTORY 


MAKING my obeisance to the Supreme Deity 
Narayana who is wholly free from all imperfections 
at all times and is infinite in space and time and in 
His auspicious attributes and to my own Preceptor 
Sri Vedavyisa (zm), I shall now briefly expound the 
meaning of the Gita. 


The Lord Narayana, endowed with fulness of 
wisdom, sovereignty and other attributes, manifested 
Himself as Vyasa to teach the path of duty and of 
the saving knowledge for the benefit of deserving 
souls who had lost sight of Nivritti-Dharma and 
Jnana,—in response to the representation made to 
Him by Brahma, Rudra, Indra and other gods, out 
of compassion for them. 


The compassionate one composed the Mahàbhà- 
rata-Sástra, with whose aid persons ineligible for the 
study ofthe Vedas, like women and Südras, suffer- 
ing births and deaths for want of the saving know- 
ledge and the consequent inability to find the right 
means of realizing the desirable values of life and 
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eschewing the undesirable, may obtain release from 
Samsara thro’ right knowledge and pursuit of 
Nivritti Dharma.’ 


This Sastra (Mahabharata) embodies, in addition, 
truths and facts not proclaimed in the Vedas but 
open to God’s own immediate perception. Hence, 
its thought-content is of such a nature as to be both 
within the range of ordinary comprehension and 
beyond it. Its chief content of thought is Divine 
Majesty which is esoteric. Its exposition of Dharma 
and other values is to bring Divine Majesty into 
focus and relief. 


All this has been set forth in the following 
authorities: “The Lords of the world Brahma. Rudra 
and others, perceiving the women and other folk 
suffering in Samsara without the right to study and 
Know the meaning of the Vedas, prayed to the 
Supreme Purusottama, on their behalf. Responding 
graciously, the Lord manifested Himself as Vyasa 
and composed the fifth Veda (Mahabharata) surpass- 
ing the others. It contains truths comprehended by 
Him and by other Avatars and which are not 
confined to the Vedas alone, being intuited by 
immediate Divine knowledge and consistent withal 
with the revealed Vedas. The premier SAstra is 
diversified as Bharata, Pancaratra. Milaramayana and 


Bhagavata Purana, carrying an integrated message”. 
(Narayana-Astaksara-Kalpa). 


l. For Nivritta Karma or Nivrittidharma 
see the Bhasya on Adhy. III .5, 
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The Upanaradiya says: “Even Brhaspati knows it 
not entirely, tho’ everyone knows a little of it. Sages 
declare the Mahabharata embodies several (deep) 
meanings. The Naradiya reads “Lord Visnu at the 
request of Brahma and others composed the Maha- 
bharata. It carries ten meanings all over—not 
comprehensible to all.” The Skanda Purana says: 
The Lord composed the Bharata as the fifth Veda, 
having ten meanings at least. Its primary theme is 
Visnu. It has everywhere an esoteric meaning and 
is Superior to the Vedas.” 


All this is decisively established by the follow- 
ing texts also. “Should a twice-born master the four 
Vedas with their subsidiaries and their Upanisads 
without a sound knowledge of the Purgnas, he cannot 
be considered a wise man”. (Skanda, Prabhaskhanda) 
“One should expound Vedas with the help of Itihasas 
and Puranas. The Veda shrinks from the shallow 
ill-equipped exponent, lest he should pervert its 
views”. (Vyddha Manu) “The learned ones hold that 
the Mahabharata has three different focalizations of 
meaning-the moral, the narrative and the philosophi- 
cal”. (Mbh. I. . 50) “Once Brahma and the other 
gods and the Rsis. coming together, weighed the 
Bharata against the Vedas in a balance. At the 
bidding of Vyasa himself the Bharata weighed more 
on the occasion. In view of its intrinsic worth and 
weightiness, then, it is called ‘Bharata the great" 
(Mahabharata). One who understands this etymolo- 
gical significance of the work becomes cleansed of 
his sins". “Whatever is there in the Bharata can be 
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found in other (Sastra) works. But what is not to be 
found in it cannot be found anywhere else”, “The 
Epic whose quintessence is found in the Virdta and 
Udyoga Parvans” (Mbh. I) and so on. 


The pre-eminence of the Bharata is determinable 
by (!) reflecting on the foregoing texts of th: Epic 
itself (2) on the significance attaching to its orderly 
transmission from teacher to pupil among [sis (like 
VaiSampayana), (3) on its study and dissemination by 
(Paramahamsas like) Narada and (4) the logical 
reason for the eulogisation of the Bharata, externally 
in some other Puranic work (like the Visgu Purana) 
to the effect: “who else but the Supreme Narayana 
could be the author of the Mahabharata”-which by 


implication establishes the intrinsic merit of the 

work. Else, how can there be cleansing of all one's 

Sins by a mere understanding of its etymology? That 

such a result is attained is borne out be experience. 

The reasons for the Mahabharata n ot being produci- 

ble by any one other than the Supreme Being 
Narayana-Vyasa himself can only be its embodying 

truths perceived by the immediate vision of the 
Supreme being. Such praise cannot be regarded as 

an exaggeration, as it comes from an external source. 

e Nor can it be mere praise of authorship, as such 
zi authorship is to be found in other cases also. The 
only way in which the praise in question can be 
rendered meaningful is by making it signify that 
Vyasa the author of the Mahabharata must be the 
Supreme Narayana Himself because he has-produced 
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a work (like the Mahabharata), which cannot be pro- 
duced by anyone other than Narayana himself. 


Into such a work the illustrious Vyasa (has) 
dovetailed the Gita which is (sweet like) the honey 
of the celestial Parijata flower (viz. the great Epic) 
in the form of a dialogue between Vasudeva and 
Arjuna epitomizing the message of the whole Epic. 


The Mahakaurama says “Among Sastras, the 
Bharata excels. The G;ta and the Visnusahasranama 
excel other parts of the Epic. These two should be 
studied and recited by all. The Anugita has it- “The 
discipline taught in the Gita is competent to lead to 
true knowledge of the nature of Brahman. The same 
(discipline) practised after one has attained true 


knowledge is competent to usher in the full manifest- dd 


ation of one’s Svartipananda in Moksa.” (AS. [7. |) - 





ADHYAYA II 
SANKHYA - YOGA 


ON THE battlefield of Kurukzetra, when Arjuna 
had sunk in his chariot drawn up between the two 
armies, swept by a sudden wave of grief and despon- 
dency and was caught ina snare of misplaced attach- 
ment towards kith and kin, which had for the 
moment, deprived him of his sense of duty, perspective 

! and responsibility, the Lord spoke to him as follows: 


! Il. il. “Prajnavadan bhasase’’is admonitory. It 

means you are giving arguments of your own (limited) 
understanding not drawn from Sàstra' or the instruc- 
tion of competent teachers 2 










l. Cf. Gita, xvi. 24. 

m2 Rudolph Otto's (Original Gita, PP.280-8) comment against 
this that ’‘the Lord's. words were only meant to stress that 

— human reflection and judgment are incapable of insight into 

y d'a eternal decree and not that Arjuna's words were noe 

ived from the Position of the Sastras or the instruction of 
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Il. 2. Why are ‘they’ not fit to be grieved for? 
Because wise men do not grieve over those who are 
about to die—just as they would not, over the living. 
What is the justification for making such a statement? 
It is this that the Souls are beginningless and immortal. 
As the Lord is instructing the whole of humanity thro’ 
Arjuna, He is here establishing the truth of the eternal 
existenc of Jivas on the analogy of His own accepted 
etrnality of being, as God. As the eternality of God 
is not in doubt, it is cited as an illustration in formu- 
lating the logical proposition:- Just at I am eternal, as 
is well-established in the Vedantic texts, so too are 
you and these rulers of men and chieftains.? 


IIl. i3. But then, in order to establish the 
eternality of Jivas by inference or analogy, it should 
first of all be demonstrated that there is (such a being 
as) a self different from the body in which it is 
supposed to reside. As that is still unproved, how 


3 It may be asked will not those who come to know of God's 
eternality thro’ Vedantic texts, know the eternality of Jivas 
also from the samesource ? Where then is the need to establish 
it here? The answer is-it is doubtless true that the Vedantic 
texts proclaim both God and Souls to be eternal; yet the use 
of the selective genitive case in statements like “The eternal 
of the eternals’ (Katha Up. 77.2.73) which represent Jivas to 
be ‘eternal’ and God to be superlatively eternal may induce 
some shallow wits to conclude that as eternality signifies 
absence ‘of destruction and absence does not admit of 
degrees of ‘more’ or ‘less’ the intention of the sruti is that 
God alone is eternal in the true sense of the term and that the 
Soul's eternality is not to be taken literally. The pronounce- 
ment in Gita (II.J3d) is intended to disabuse the mind of 
such misconceptions and establish the eternality of Jivas also. 
in the full sense of the term, (Jayatirtha, Prameyadipika). 
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could it be taken for granted (in going on toestablish 
its efernality) ? This (point) is met by the verse: 
Dehino asmin yathi dehe” (II.]3) :- 


One knows by apperception, the unity of his 
being amidst the different experiences he has gone 
through in and through the changes which his body 
has passed from childhood to old age. The unity of 
the self with reference to its experiences in its 
different lives that have gone before or have to be 
gone through is likewise on the same foothing. 


The last quarter ** Dhiras tatra no muhyati’’ (The 
Wise ones do not become perplexed by such views) 
shows by implication the inadequacy of other views 
against the existence of the self as distinct from its 
physical body and its appurtenances, by way of re- 


inforcing the truth of the Soul’s existence apart from 
the body :- . 










It cannot be supposed (for instance) that the. 
experiences of childhood and old age are coordinas 
. ted and intuited by the inanimate body itself as such- 
. NO such intuition is verifiable in a dead body. ` Il 

no tbe contended that the absence of such coordi- 
ted intuition of experiences in the dead body is 
the cessation of the functioning of the vital 
d the sense organs and metabolic activity and 
rmal experience itis the body which passes 
like ‘Tam a man”. There is no evidence 
l ny knowledge or of external pleasure 














9 


respiratory and other functions of the body and the 
vital airs. The same limitation stands in the Way of 
attributing Self-consciousness and power of apper- 
ception to the mind (whose functioning also is not in 
evidence in deep sleep). It cannot be argued that 
by the some token : ‘the self” too will have to be set 
down as incapable of intuitive power. The absence 


. Of external awareness in deep sleep can be explained 


as due to the femporaiy suspension of the contact 
of the self with the mind which does not therefore 
deprive the self of its power of self-consciousness. It 
will not help to rejoin against this that there is no 
external consciousness in deep sleep because the mind 
(as the conscious principle) is disconnected With the 
self - and not the other way about. Such an argument 
would still necessitate the acceptance of the self as a 
distinct entity fromthe mind! Moreover, the mind 
is only an instrument of cognition. It is nota cog- 
niser- just as firewood used for cooking is only a 
means and not the agent. This will be clear from 
fudgments like I know with my mind’ T see with 
my eyes’. 


The validity of $ruti cannot be disputed as in the 
case of statements made by the Buddhist or the Cart 
vāka. For the Strutisare authorless. And it is no- 











fü 


permissible to attribute humanfilinags like ignorance, 
organic defects, intention to mislead and soon. to 


an authorless source of knowledge (such as the 
Sruti) 


Further, without accepting some authoritative 
Statement as authorless, it will not be possible to 
prove the binding character of and sanction behind 
supersensuous values of right and wrong - which are 
accepted by most of the religious and philosophic 
systems of the world and by the thinking section of 
humanity. No philosopher who refuses to acknow- 
ledge these values can be recognized as a thinker or a 
system-builder worth his pains. For, in the absence 
of acceptance of such supersensuous values, the system 
of thought propounded by him will be futile. One 
cannot argue irresponsibly - let there be no right or 
wrong as there is no evidence of their presence. The 
universal acceptance of right and wrong, the moral 
and the immoral is sufficient proof of their existence 
Universally accepted values cannot be negatived with- 
out convincing proofs. It cannot be that their preva- 


lence is delusive. Universal acceptance of a value is 
= itself proof of its authenticity 


Tf the validity of verbal testimony or inference 
uch is disputed, there will be an end of all com- 





i] 


tions given by the reaction to one's words, by another 
in holding further commerce with him. A doubting 
Thomas can have nothing but delusion facing him 
all round. 


Moreover, the negation of values of right and 
Wrong in life would open the door to unmitigated 
misery all round , by leading to a reign of terror, pro- 
miscuity and exploitation of the weak by the strong. 


One has thus ultimately to accept the existence 
of the moral values of right and wrong. The sanc- 
tion behind such values has, in the final analysis, to 
be traced to an impersonal source. To derive such 
sanction from a personal source is to expose it to def 
ects to which a personal source is necessarily liable. 
In such cases it is not posssible to assert its irrefraga. 
bility on one's own persona] authority. One need not 
fear on that account that any one can get away with 
tall claims of impersonal authority to whatever words 
or statements he may choose to exalt to such a status. 
The authoritativeness of the Vedas as impersonal 
Sources of Dharma goes back to honoured acceptance 
from time immemorial. Hence its validity. Therefore, 
the wise man of strong mind will not be swayed by 
Spurious arguments of those who have no faith in the 
existence of the Soul as distinct from the body or the 
universally binding nature of the values of right and 
wrong. (He will know how to fight for the upholding 
of Dharma in a crisis - such as faces Arjuna). 


The foregoing verses (II. [2-3) can also be 
interpreted in a different way-as infra : 


2 
Is Arjuna’s grief on account of the (supposed) 
destruction of the self (in fighting) or the possible 
destruction of the bodies of his kith and kin in the 
fighting? It cannot be for the first reason as the 


Jivas are eternal and indestructible. This is conveyed 
by the verse : Na tve vaham (II.2). 


Nor can the grief be due to the possible destruc- 
tion of their bodies in the war. This is explained by 
verse 3 (as follows) : 


"Ihere is no appreciable grief when one quietly 

(involuntarily) surrenders his youthful body and 

अ enters upon old age and feels compensated for the 

loss of the earlier body. One should feel similarly 

compensated by getting a new body after giving up 

the wounded or decrepit body after death and should 
not grieve. ^ 






II 4. Tho’ in view of the soul’s indestructi- 
_ bility, there is no fear of loss of self, there is still 
— cause for grief on account of seeing the near and 
dear ones wounded or maimed or having no more 
tun ities of seeing them alive or conversing wit h 
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“Matrih” are Objects experienced through the 
senses. '*Spar«zh'' are the appropriate contacts of such 
objects with the appropriate organs. The question is 
‘Do these, by themselves, give rise to feelings of heat 
and cold, pleasure and pain? (Surely not)! Yt is well 
known that the self experiences the feelings of pleasure 
and pain only on account of the contacts of heat and 
and. cold and other sensations. But it does not do so 
merely by the presence of Such contacts. How is that? 
Because the power of sense-obiect-contacts to give 
rise to feelings of pleasure or pain, heat and cold is 
variable and net constant, teing subject to change or 
“coming and going” (agamapayi). If, on the cont- 
Tary, such contacts (mairasparszh) should be ina posi- 
tion to produce the sensations of heat and cold, plea- 
sure and pain, in the self, by themselves (svatah), they 
should be able to do soeven in the state of deep sleep. 
So far as we all know, they are able to do so only in 
the waking and dream states, when the self exhibits 
a deep-lying personal attachment (abhimina) to the 
body and not at other times (as in deep sleep or swoon 
when no such attachment is in evidence). As the 
sensations of heat and cold are thus strictly concomi- 
tant with the presence or absence of abhimana, accom- 
panied by appropriate contacts (mà trasparsch), they 
should be ascribed to the presence or absence of the 
potent factor of abhimana, of course, along with 
matrasparía. Yt should thus be clear that ‘matras- 
par$as', by themselves, in the absence ofthe potent 
factor of abhimana will be . powerless to produce the 
Teactions of the agreeable or disagreeable in the Self. 
The self has no intimate connection with external 





; Aside this personal attachment (abhimīnd) and render 
: a unfruitful these sensations of (grief) heat and cold, 
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knowledge, pleasure or pain as they are the states of 
the mind, intuited by theself in its capacity as 
*Sak:r. They do not inhere in the self. The self’s 
relation to them is one of Apperceiver of the object 
of its knowledge and nothing more. 


The (additional) adjective *anitya" is to make it 
clear that the “coming and going” of sensations of 
heat and cold, pleasure or pain is nota continued 
series of states Hike a perenuial stream of the Ganga, 
but one in which the series itself is interrnpted (as 
the output of flowers in certain seasons). The sensa- 
tions of external pleasure and pain cease altogether 
in states such as deep sleep, swoon and samadhi. 


In this way, the self’s (excessive) deluded attach- 
ment to the body and its states in terms of their 
being its personal possessions independently of tho 
will of God, is the basic cause of grief and suffering. 
To one who sets himself free from such delusive 
attachment, the deathofone’s friends or relatives 
will not be a source of grief. Therefore (Arjuna) lày 


Verse 5 draws attentien to the spiritua 
ne who succeeds in making the contacts o 
$ futile, (as advised in Ver. 4) 





45 


tality. ‘Purusa here is used in its etymological 
sense (as above)>. Without the bodily connection 
there is no room for any of us suffering. The real 
merit of being a «Purusa’ lies then in being able to 
face the opposites of heat and cold, pleasure and 
pain without undue personal attachment. 


How does that help? By coming to regard 
pleasure and pain equally - (by keeping Sensory 
pleasures at arms length. as being injurious to 
spiritual well-being, in the same way as one would 
keep the unpleasant, at arms length) How is such 
a State of mind to be achieved? By courage of 
restraint. (i.e. by not going into raptures when 
pleasures come or feeling sore when there is pain or 
disappointment. 


(The eternality of selves wasinf erentially esta- 
blished in II. 2, by including the Lord Himself in 
the minor term. The inference is now supported by 
citing accredited instances of the existence of other 
eternals for purposes of verification of Vyapti or 
concomitance betw-en the reason and the predicate.) 


II. 6 It was argued the self is eternal because it 
IS without a beginning. This needs to be clarified as 
to whether only the self is eternal or whether there 
are also other entities which are eternal. In the former 
case, the inference will suffer for want of an observed 





` Cr, स वा अयं पुरुषः सर्वासु पूषु पुरिशयः 
(Bri. Up, YI. 5. 8) 
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instance to verify the logical concomitance (Vycpti) 
In the latter case, we should have proof of the exis- 
tence of such others. 


The Lord answers these objections by giving 
more than one valid example of the existence of 
eternal and beginningless entities to establish his 
earlier thesis ty way of amvaycvaptii saying (7) “Na 
asato vidyate abhivo (2) “Na abhüvo vidyate satah" . 


The expression <asat' here denotes Prakrti the 
material caese of the world and ‘sat’. dunotes Brah- 
man. There is no antecedent or subsequent non- 
existence of either of them. This is borne out by 
Scriptural texts such as «Prakrti; Paramatman and 
Time are eternal 0 blessed one’ (Sri Visnu Purana). 
The separate predication about the absence of the 
nonexistence of Prakrti and Brahman (in two different 
sentences, instead of making a single predication with 
reference to both in a Single proposition) is to 
emphasize the point at issue that there are several 


other entities besides the Jiva which are beginningless 


and eternal. ” x 
pid 


i Ge 


That the expression *asat has the meaning of 
(material) ‘cause’ of the world can be seen from the 
following text of the Bhagavata Purana: (i.2.30) : 
By His intilligent will the Supreme Person created 
this world with the stuff of Prakrti, possessing the 
three qualities and partaking of the dual nature of 
being (asat the unmanifested (causal state) and (sat) 


For similar references. See Gita II. 23i 24 i IL, 62. 
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the manifested state (of effects. The Sruti text 
‘From the ‘asat? the ‘sat’ was born? (Chan. up, VI. 
2.) has this sense also. The causal state (of Prakrti) 
is designated as ‘asat’ (lit. non-existent) as its evolutio- 
nary developments are then in their. potential condi- 
tion. The fact that Mülaprakrti and Brahman have 
an eternal existence is perceived by the knowers of 
truth and their teaching on the point coming down 
from generations is cited here as adequate authority 
for the proposition. The expression ‘anta’ in Verse 
l6, therefore, means “their finding on the question” 
(and not a limitation or destruction of Sat and Asat). 


II 7. Why trouble to give specific instances, 
severally, (of Prakrti, Paramātman and Kāla) as 
eternals in support of the Vyipti? In principle, 
Whatever is spatially omnipresent must indeed be 
eternal, such as for example, the articulated sounds 
of language, space, time and others. This is con- 
veyed by the words- “Know that to be absolutely 


indestructible (and eternal) by which all this is per- 
vaded (II.I7). § 


The second half is not redundant in Sense, The 
first half speaks of indestructibility by nature and 
the second negatives possibility ‘of destruction in 
exceptional circumstances (as indicated by the fur- 
ther predication “no one can bring about the destruc- 
tion of this (Jiva) which is irreducible’, 


6 This brings some other entities also besides Brahman under 
the scope of this principle, ns ४ उ 


न 
TAN Ax. 
An Ron 
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II i8. The idea of the Soul being an image 
(pratibimba) of God. follows as a corollary from the 
establishment of its beginningless eternality on the 
analogy of the eternality of Krsna himself as God, 
implied in II.}2. 


This is now reinforced in II.8, by disarming 
an objection which tries to call into question the 
relation of Bimbapratibimbabhava between God and 
Soul on the ground of the admitted destructibility of 
the bodies of Jivas. 


While fully conceding the destructibility of the 
physical bodies of Jivas, the Gitg justifies the eternal 
and indissoluble relation of Bimbapratibimbabháva 
between God and Soul with the help of the concept 
of “natural and eternal upüdhis", which partake of 
the essence of the self. [The Bhasya draws out the 
Significant points of this concept of “‘Nityopadhis” 
by an in-depth study of some of the keywords of II.8 
and analysis of their import as follows]: 


Is there a chance then for some of these bodies 
to be eternal to justify the eternal existence of Jivas ? 
No. “These” are all destructible (II. 8 a). So there 
should be destruction of the Self like the destruction 
of a reflected image (pratibimba) following the des- 
truction of the reflecting medium. (upadhi) such as 
a mirror. But this does not happen in the case of the 
Jiva who continues to be eternal in Spite of the des- 
truction of his physical bodies. This shows that his 
physical bodies are not the factors Which determine 
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his indissoluable relation of prototype and ectype 
(Bimbapratibimbabhaya) to God. 


As the words *Saririno dehah” read logether 
do not make good sense as the soul, in its true form i 
is bodiless, the term << Saririn” has to be understood 
as intended to mark off God from the individual 
Soul (which is subject to embodiment). 


Let there be the destruction of the self, then, 
due to unforeseeable or accidental causes. No, For 
it is by nature and in essence indestructible. On 
what ground should this be so ? Because the Jiva is 
similar (sarüpa) to the omnipresent Lord. 7 


There cannot possibly be any destruction of a 
reflected image (pratibimba) such as the Jiva, so long 
as the nearness of range between the reflecting 
medium and the object (bimba) is not cut off and the 
medium too is intact. (These conditions are fulfilled 
in respect of the Jiva because), In the present case 
there is no possibility of the Self going out of the 
range of the omnipresent Lord. Consequently, there 
is no prospect of the cessation of the reflection. As 
for the medium, the Jivasvarüpa itself is capable of 
functioning as its own medium (by the power of its 
own Svarüpa-Visesas). 


[Tho’ the state of Moksa is conceived in the 
Saátras as one of termination of Upadhis] it should 
be noted that thcre isa permanent upadhi (which 





7 अप्रमेयेश्‍वरसरूपत्वात्‌ (M. 05) 
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determines the Jiva’s relation of Pratibimbatva to 
God which consists in the Jiva’s ontological depen- 
dence on God and bearing a measure of likeness of 
attributes to Him). This is confirmed by the state- 
ment, “When release is attained, the physical 
upadhis are terminated. Endowed with an eternal 
upadhi in the form of pure intelligence which is pait 
ofhis selfhood, the Jiva remains forevera Prati- 
bimba of Kesava’’ 


II iG The purpose of II. 9 is not to reiterate 
the eternality of Self but to make it clear that the 
conventional notion about X being killed by Y is 
mistaken with reference to the Self. For, it should 
be clear from the reasons already adduced, such as the 
eternality of the Bimba and the permanence of the 
closeness of range between the Bimba and Pratibimba 
and others, that there is no independent initiative in 
respect of either the act of killing or getting killed- 
in short, in respect of any act of the Jiva. For, the 
relation of Pratibimbatva presupposes dependence of 
the Pratibimba on the Bimba. The Pratibimba 
cannot act independently of the Bimba. Its activity, 
Such as it is, is dependent on that of the original. 
The Sruti also says, “God enables the Self to meditate 
on Him, ever so slightly (Brh. Up. IV. 3 7). 


lik AQ The eternality of Jiva is confirmed by 
the Lord with a quotation from the Sruti (Katha. Up. 
22. ॥6) The words *Nàyam bhütvà bhavttà và na 
bhüyah' of the text conveys the sense that the Jiva 


does not possess the power of assuming a state of 
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becoming from a natural state of being, as. God's 
knowldge is able to. That God's knowledge has such 
à power of being and becomnig at the same time is 
seen from Sruti and Smrit texts such as ‘It perceived’ 
Chan.Up. शा. 2. 3). ‘The Supreme Being who is of the 
nature of intelligence which does not diminish or 
is lost at any time, place or in any state, rither by 


itself or on account of external causes’ (Bhagavata, 
W To 5). - 


The expression ‘Saévata’ is not rendered super- 
fluous by ‘ajo nityah". For, it establishes that the 
Jiva has no origination or destruction due to the 
origination or termination of the nearness of range 
between the Bimba and the Upidhis whereas ‘aja, 
and ‘nitya’ establish the truth of the Jiva having no 
birth or destruction as a result of the origination or 
destuction of his Bimba (which is God Himself). 
Similarly, the expression *Puràpah" (unborn) does 
not render ‘‘ajah’’ superfluous. It is intended to 
answer the question as to how if the Jiva is without 
the power of becoming in addilion to being at the 
same time, is spoken of as being ‘‘born’’ at all, The 
answer is that the Jiva is said to be born in the limi- 
ted sense of acquiring a body (‘purayah’ from puram 
deham anati). In spite of acquiring bodies, the Jiva 
is still said to be not killing or getting killed when 
the body is killed in the sense that his intrinsic 
natural ‘upidhi? being indestructible he is also indes- 
structible. Perr 


m il, So then, how can any one who 
knows the nature of the Self’s natural relation of 
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Pratibimbatva to and its ontological dependence on 
God, in the manner eexplained so for, claim to kil 
another or cause his death. ? In .9 the reference 
was to the ignorant man’s attitude. Here in .2] 
the Jnanin’s attitude is commented upon. “Avināśa” 
Stands for absence of destruction or diminution due 
to external causes, such as the destruction of the 
Bimba, ‘Nitya’ means it is indestructible by nature. 
Or, -avinà$in' may be construed as not being open 
to association with any flaw or defeet and ‘nitya’ 
as “lasting for ever". In this way, the shades of 
meaning are to be distinguished everywhere else. In 
common parlance too we speak ofa man who has 
become a prey to vices as “ost”, 


Ilil 92 The purpose of the illustration and the 
illustrated in ‘vāsīmsi jirnani....’ is to place the dis- 
tinction between the body and the soul in greater 
relief and render the experience of their distinction 
much more vivid than in II.3 where the change of 


States from childhood to old age is slow, gradual and 
imperceptible. 


IE 23 The possibility of destruction of the 
Self by natural or accidental causes has been ruled 
out, earlier in ver. 22. This verse rules it out even by 
extraordinary or special causes as in respect of the 


pue of the head of Daksa, the Praj apati, by Lord 
iva.8 


8 It was not by Siva‘s or Virabhadra’s weapon that Daksa’s 
head was finally cut off. It was severed by Siva by the extra- 
ordinary power of his symbolic meditation on the sacrificer 


(Daksa) as the sacrificial animal (Yagnapassu). See Bhagavata 
Purana iv 5.24, 
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I] 24. Establishes the impossibility of destruc- 
tion of the Self by emphasising its absolute immunity 
from personal destruction under any contingency (by 
the significant use of the Krtya-suffix ‘ya’ in acchedya 
adahya etc. in the sense of ‘arha’ or fitness)-not 
being open or liable to destruction at all. 


Whence this immunity ? Because of its similarity 
of nature to God who possesses eternal omnipresence 
4nd other attributes. In verse 20, the Jiva’s not 
being subject to change of nature ina general sense 
was established. The term ‘‘sthinu” here denies its 
subjection even to destruction in special contin- 
gencies. Here eternality’ is to be construed as qua- 
lifying omnipresence to avoid a repetition (with 
‘ajah, nityah’). 


By construing the terms (nityah, sarvagatah, 
sthanuh, etc.) as establishing a figurative identity (of 
Jiva with I$vara) thro’ broad similarity, repetition 
is avoided in so far asthe various attributes will 
serve to qualify I$vara with each new attribute, and 
distinguish one qualified from another. (Visesana- 
bhedad Visistabhedah) 


[God’s immunity from destruction may be 
ascribed to His eternal omnipresence] On what 
ground is one to hold the Jiva too to be so? If it is 
to be predicated on the ground of his being a reflec- 
tion (pratibimba) of Y$vara, one may ask if it would 
follow as a matter of course that the Pratibimba of a 
Bimba invariably possesses all the attributes of the 
original ? The reply is it is not illogical to hold that 
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in the absence of counteracting reasons, the Prati- 
bimba can be credited with attributes (similar to 
those) of the Bimba. [It is in this sense that the Jiva 
is to be understood to be described in the Gita as 
nityasarvagatah, sthanth, acalah, etc., without pressing 
the similarity to its absolute sens: or degree of the 
attributes under reference. ] 


d That the Jiva is, by nature, a Pratibimba of God 
॥ is fully supported by Srutiand Smrti texts like :- 
4 “Every member of the community of souls is a reflec- 


| tion in relation to 8, particular form of Brahman” 
: (RY. vi.47.8 “The Jiva shines forth, even unto him- 
l self, only by the light of God and appears like Him”. 


So he isan “Ābhāsa” (pratibimba) of God (in the 
Sense that his existence and shininig forth in self- 
consciousness are derived from God).? 







The Jiva's being (desecribed as a Pratibimba of 
i$vara is not in conflict with his being called an 
‘amsa’ of Brahman (in B. S. IT. 3. 43). For, to be an 
«am$a' is the. same as to. be a "Pratibimba" of God 
— (in the sense already defined.) : 








It should not be Supposed that ‘améatva’ consists 
‘partaking, of the same substance or natune and 
tistics of a given thing. Tt can be established 
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by an arthapatti - argument that the term ‘AmSa’ has 
the other sense of a *Pratibimba' also. ‘Améa’ has 
different meanings in different contexts - varying 
from *being a part ofa whole, to colorful identity, 
and bhedàbheda, while ‘Pratibimba’ has only one 
uniform sense. 


We cannot reduce Pratibimbatva to amSatva in 
the sense of partaking of the same substantial essence 
or being part ofa whole, instead of reducing ‘amSatva’ 
from its other senses as above, to Pratibimbatva as 
defined above. To explain - ‘améatva’ as applied to 
the description of King Gàdhiasan améa of Indra 
and as applied toa bit ofclothas the amga of the 
whole, has different connotations. (In the former 
case, there being no possibility of bhedàbheda or 
absolute difference between them, ‘améa’ has to be 
understood in the sense of ‘Visesa’ or Savisesabheda 
On the other hand, in the statement ‘the threads are 
an am$a of the cloth’, amśa has the sense of being a 
part ofa whole, standing in the relation of ‘bheda- 
bheda’ to the amśi - while in the statement ‘the eye 
is an amśa of the Sun (Suryamsah caksuh), there 
is complete difference between the améa and the 
ams$i.) 


Thus ‘amSatva’ admits of being used in many 
senses while Pratibimba has one uniform sense alone 
of being dependent on the Bimba and bearing some 
similarity to it. It is but proper then that amśatva 
Which carries different senses in different instances 
Should be restricted in its meaning when it is applied 


"uo 
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to describe the relation between Jiva and Brahman, 
to that of ‘Pratibimba.’ 


Immutability (sthanutva) applied to Iśvara is 
consistent with His creative activity. This is sup- 
ported by the presence of texts supporting both 
immutability and creative activity in Brahman, 
harmonized by the mysterious power of God. It 
would not be proper to dismiss creative activity of 
God as the effect of Maya. Txets like “In YouO 
Supreme One, these apparently conflicting attributes 

are not incompatible (Bhzg. X. 3. I9) “Not by reason 
of Yogic power but in virtue of intrinsic Majesty". 
“This is not at all a matter of surprise in one who is 
endowed with the power of creating all effects" 
(Bhag. V. 8.5) clearly show that the apparently con- 
flicting attributes in God are to be reconciled by 
special appeal and reference to his unutterable 


Majesty alone (and not by invoking the aid of an 
‘anirvacaniya-Maya’.) 


Moreover, the rejection of creative activity and | 
other attributes of God, as ‘mayamaya’ is repugnant | 
to the highest spirit and purport of Sastras. It is 
well-known that Moksa is the highest object of 
human pursuit. Even in the Vedic texts which refer 
to the attainment of heavenly worlds as the fruit of 
. Karma prescribed by them, the ultimate objective is 

y Moksa. Thisshould be clear from texes like : 
he wise ones delight in the ends (of Dharma and 
| m mon he four purusarthas) and not in the 
middle Land kama). There is lasting 
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happiness in attaining the ends and only pain (in the 
end) in the attainment of what lies between the (two) 
ends", (१४७. XII. 68.25). “The worlds attained by 
meritorious deeds are subject to termination”. 


Such Moksa is attained only by the grace of 
Visnu and by no other means. For we read “Who 
can attain Moksa without propitiating Vasudeva” ? 
(VP. .4.8). Is there anything unattainable when the 
unlimited One is pleased ? **To those whom the Lord 
grants mercy when sought without guile, and who know 
Him get over His divine Maya. They have no feelings 
of T and mine’ towards their bodies eaten up by 
dogs and jackals" (Bhag. II. 7.8) Enough of the 
rewards of dharma, artha and kima. They are insigni- 
ficant beside His grace". “00 Lord, asthe Jivas 
oppressed by the triple sufferings of life have no peace 
of mind in the real world of transmigration we seek 
the cool shade of your feet". (Bhag. III. 5.39) 
**Without your grace who can attain Moksa ?", «By 
Knowing Him (one becomes immortal)". 


The grace of Visnu can be had only by a proper 
understaudiug of his all-surpassing Majesty. Practi. 
cal experience in the world also points the same way- 
What is backed by practical experience is entitled to 
be accepted as a guide line for other cases. Even the 
Vedic passage : **O Lover of Ahalya" far from being 
a censure of Indra, is intended to glorify him by 
suggesting that in spite of committing a moral 
offence, the blemish attaching to him was not over 
much tho? as a rule the seducing of another’s wite 
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merits punishment in Hell. That it did not besmirch 
Indra overmuch comes out from the words of another 
Sruti text : “Not evena hair of his was injured" 
(Kausitaki Up. YILI.). The Lord's own words: 
“Whosoever, undeluded, knows Me thus to be Puru- 
sottama knows the real meaning of the Szstras" 
(Gita. XV. ॥9) also confirm this. 


Visnu’s supremacy over all the other gods is 
proclaimed in the following texts : ‘‘This is the sol- 
emn truth proclaimed on oath, again and again, a 
million times. The goddess Sri, Sesa, Brahma and 
Siva equal not in majesty even a fraction of the 
Majesty of Visnu divided by a million times and that 


agaiu countless times and that again similarly" 
(Naradiya). 


The superiority of other gods to Visnu or his 
identification with them is against the following 
“The Bharata Epic is the foremost among the 
Sastras” “Who else but Visnu can be the author of 
Mahabharata” in praise of Mahabharata found in 
other works. The Epic itself gives the highest place 
ofhonorto Visnu even while answering questions 
put to it in very general terms concerning र 
foremost among the deities, The answer even in 
these cases is specific. “There has been no one 
equal to Narayana, in the past or will be in the 

uture. With this solemn declaration I shall establish 
ther points " «The offspring of whose benignity - 
re and of his ire Rudra”, (Mbh. XII. 350,.9) 


j * 
is no on qual to you in all the three worlds 
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Even when in other works where other gods are 
glorified, it is so only in contexts which have parti- 
cular reference to them. Such personal glorification 
of this or that god isto be met with in the Vedic 
hymns too, as in “You Agni are Indra, the leader of 


the good (RV. [].]. 3) Indra is above all that there is” 
(RV. X.86,). 


The supremacy of the other gods referred to in 
other works is contradicted by themselves. So it is 
in the Sands (a Saiva Purana) : “The disparity be- 
tween a tiger and a lion ina forest or that between 
mount Meru and the Vindhyas, or that between the 
Sun and its reflection is the disparity between Rudra 
and Indra. The disparity between the Sun and Moon 
or between Gaügà and Yamuna (rivers) is the dis- 
parity between Brahmi and Rudra. The disparity 
that exists between the waters of lhe Deluge and a 
drop of water so much is the disparity between a 
blade of grass and Hiranyagarbha. That between a 
spark of fire and the Samvartaka conflagration is the 
diflerence between Visnu and Hiranyagarbha. As 
Lord Vi3nu is infinite, the difference which separates 
Him from all the rest is equally infinite. The above 
analogies are just an indication of Visnu’s immeasu- 
table greatness. There is no one equal to Him at 
any time. With this solemn assertion, I enter into 
Him” (as my refuge). 


In the same Puràra, we have the following 
spoken by Markandeya to Siva: “Immersed in the 
ocean of Samasara, you will now attain Moksa”. In 
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the Padma (a Saiva Purana), in the context of the 
episode of Markandeya, Siva disclaims that Moksa 
can be attained thro’ him and affirms that it can be 
attained only by the grace of Visnu : ° ‘My boy, Iam 
only the bestower of (worldly) enjoyments. Visnu 
alone is the giver of Moksa". The superiority of 
Siva is also contradicted by the Brahma Puranas 
which are neutral to both (Visnu and Siva). 


| The Vedas too (which seem to speak here and 
| there of the superiority of other gods) are to be 
| attuned to the Supremacy of Visnu, in the light of 
the evidence of the Itihāsas and other works- in view 
of the dictum: Even if one is versed in the four 
Vedas ...... "१ (quoted earlier). Otherwise, the doubt 
arising from the apparent mention of other gods like 
Indra as Supreme could never be resolved. More- 
over, even in those cases, the supeiiority of Visnu 
which is the intended final purport is established 
thro' primary attunement of the names ofall the 
other gods with Visnu as the bearer of the names of 
all the gods in their highest connotation (sarva- 
 namavàn), as taught in the Srutis. The preeminence 
— of Visnu is thus the Supreme purport of all the 
< Scriptures. ‘Tho’ the Vedas glorify the sovereign 

s utes of God for the souls’ attainment of Moksa 
hro* such knowledge) the other purport of uphold- 
he najesty of God is implicit in the self-validity 
quiring no external confirmation, all the 

he absence of counter reasons under- 
The fact of the One Supreme 
of all excellences 
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established by Srutis cannot be negated or set aside 
merely on the ground that in ordinary experience no 
single individual is to be seen endowed with all the 
highest excellences. Things differ according to the 
nature of their attributes. A person ora thing may 
possess attributes which no other does. !० 


If the self-validity of Sruti is not admitted, one 
will have to find corroborative evidence to establish 
its validity. Such corroborative evidence will have 
to be similarly corroborated by another and that by 
another and so on ad infinitum. The Vedas proclaim 
the majesty of God as anend in itself and for the 
sake of achievement of Moksa by the souls. This 
double role is not contradictory. It is governed by 
Divine Will. It is open to Divine Will to exercise 
control over eternal substances also - be they Jada or 
Cetana - as we see from : “Substance, Karma, "Time, 
Svabhàva and Jivas - all these exist eternally by God's 
Will and cease to be without it" (Bhag. TI 0.2). 
The control of eternal verities by Divine Will is to 
be understood as being quite. possible by God's my- 
sterious power (acintyasakti) already alluded to. It is, 
therefore, needless to dismiss God's creative activity 
referred to in "Tad aik.ata’ as not natural to Him and 
attribute it to the influence of (anirvacaniya)- Maya. 


The term ‘acala’ (immobile) in Ver. 24, should 
be construed as ‘being without any worldly kind of 





l0 धमेवैचित्र्यादर्थानाम्‌ (M) 
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activity (laukikckriya) on the analogy of such other 
descriptions as “without joy and without bliss", 
‘without pain or pleasure", “unknowing”, **non- 
existent", etc There is evidence of positive activity 
in the Divine Being in such texts as + "Thought is my 
heart, knowledge my body, activity my work". (Bhag 
VI. 4.45) So it is not correct to dismiss everything 
in the nature of attributes and activities in God as 
‘Mayic’ in essence. We also find the Supreme Brah- 
man being addressed in the Tuitt. Up. (4.4.3) by the 
epithet “‘bhaga’’ signifying excellences in “0 Super- 
Excellence, let me enter into you" The appositional 
reference (You Super-Excellence) is sufficient to esta- 
blish that all the Super-excellences of Brahman con- 
stitute its natural inner essence of being and that, 
therefore, none of them can be dismissed as *«Màyic"". 
This is supported by other texts also such as “I was 
born as the power of intelligence (vijninasakti) of 
the infinitely powerful one” (Bhig. IIT. 9.24). «In 
Me of infinite attributes, infinite in respect of each 
attribute possessed of infinite internal aspects aud 
countless bodies formed of the essence'of such attri- 

butes" (Bhag. VI. 4.48)'! ‘Supreme and varied are 

the powers intrinsic to His nature, such as knowledge, 

Strength and activity" (Svet. Up. VI. 8.) [Therefore 

nothing pertaining to God such as His qualities or 

activities can be treated as ‘mayic’ in composition.] 





ll. गुणतोऽनन्तः, गुणानां प्रत्येकमनवधिकत्वमनन्तावान्तरविशेषबत्व च 


(NS. p 383) 
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Ii x95: Because of His mysterious power, God's 
nature is unmanifest, unthinkable (in full) unchange- 
ble etc. 


JI 26. Granted that the Self is eternal, it does 
undergo births and deaths thro' acquisition of a 
physical body and giving it up. My grief is justified 
on account of the certainty of death facing the near 
ones in the battle. To this plea of Arjuna the Lord 
replies : 


Even if you consider that the soul is indeed 
(niiya) but subject to birth and death on account of its 
acquisition or loss of the body, there is still no 
justification for your grief. In this verse the expre- 
ssion ‘nitya’ is used for emphasis (avadharanarthah) 


II 27. Why is there no justification even then? 
Because, in this sense, birth and death must inevita- 
bly recur and there is no point in grieving on their 
account. 


II 28. That birth and death of the bodies are 
bound to go on till Moksa is elucidated by the words 
“The bodies of creatures originate in the unmanifest 


(Prakrti)...”’. 


II 29. Concluding that as the association and 
dissociation of bodies are inevitable and as the Jiva- 
Svarupa is indestructible, being akin to that of i$vara 
(as its Pratibimba) there is no need to grieve, the 
Gitacarya dwells again on the mysterious power of 
God in this verse «Some one sees Him as a marvel. 
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Whoever sees Him perceives Him as a mat vel in 
the sense of something not ordinari ly attainable. The 
*marvel" is that which is not met with every day in 
the world. 


The knower of the individual self is also 8 rarity 
difficult to be seen-in so far as thc Selfs nature is 
likewise akin to God's. 


[The overall purpose of this verse is to highlight 
Divine Majesty in this Way, viz.-As it is rare even to 
find one who is able to perceive the true nature of 
the Jiva who is a Pratibimba of isvara, how can any 
one presume to understand and describe the greatness 
of that Supreme One.] 


[Versa 30-38 being clear enough in meaning have 
been passed over without comment. The same prin- 
ciple is followed subsequently too.] 


II 39. *Samkhya' (in the (४४८) signifies know- 
ledge (of i$vara and Jiva intheir unique relationship 
of Bimbapratibimbabhava with all its correct implica. 
tions). *The immaculate knowledge of Paramàtman 
(and of his Pratibimba the Jivatman) is termed 
‘Sankhya’ So reads the Lord's Statement in the 
Vyasasmrti. . 


‘Yoga’ is means (of Jnana) Vide the usage in the 
Bhagayata (iv.I8.3) «Several means have been percei- 


ved and put into Practice for the realisation of human 
welfare’. 


Disp vil. 
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The other twin “systems” of Sankhya and Yoga 
(of Kapila and Patanjali) have not been recognised as 
acceptable in their entirety in any Agama. Hence 
they are not meant here. The use ofthe term ‘Karma’ 
"Yoga in the Gila also shows that it is not the system 
of (Patanjala)-Yoga (which nowhere uses the expres 
sion "Karma-Yoga") that is meant here, Moreover 
the other two (Systems) have been censured in the 
Moksadharma (Parva) as being hostile to Vedic 
teaching while concluding the discussion there with 
a eulogy of Pancarátras, As for 'Vedáranyakas !3 
(referred to in the same context) they are not hostile 
to Pancarátras being in agreement with them. They 
have been spokan of (n the beginning) as “dj fferent" 
not from Pancaràtras but from Sankhya and Yoga 
(for in the opening Statement 'Vedaranyaka? should 
be taken to include Pancaratras by analogical exten- 
Sion of reference and “Pancaratra” in the concluding 
passage to include Vedaranyaka similarly). The 
conformity of Pancaratras with Vedic teaching has 


been brought out in the Moksa-dharma Parvan itself ^ 





I3, That ‘Sankhya’ includes knowledge of both Jiva and 
Isvara according to M. may be seen from J.’g comment on 


the opening words of M.’s bhasya on III. 7. (आत्मस्वरूप 
' ज्ञानसाधनं चोकतं पूर्वत्र) जीवेइवरस्वरूप सारव्यमित्यर्थ; O). 


Accordingly. the term शब्दातमतत्वविज्ञान may advan- . 
v 


sageously be construed as शध्दात्मनो; तत्वविज्ञानम्‌ 
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in the context of the genesis of the Citrasikhandi 
Sastra which has its roots in the Pancaratra, 4 
(Mbh-XIL-343, 28) 


For these reasons, the terms Sànkhya and Yoga 
should be explained and understood everywhere in 
the subsequent sections (of the Gita) in the sense of 
acceptable teaching on Jnàna and its means conveyed 
by them. 


There is also logical justification to do so. For 
in the preceding section knowledge pertaining to the 
nature of Jiva (in his relation to iSvara) has been 
dealt with. "Buddhi" stands for words thro’ which 
the instruction is conveyed. The discursive reference 
(to the ‘words’ conveying knowledge of Sankbya) is 
to emphasise that the words are spoken in such a 


manner as to implant right understanding of the 
Subject. 


II 4I. (It has been said (before) “Hear these 
words in respect of the means of knowledge and act 
on them (II.39), But then there are several conflicting 
expositions of what constitutes the true means of 
knowledge of God and their implementation in action 
(‘yoga’), due to divergent opinions (of thinkers). So 


how can I pin my faith steadily to your words alone 
(as against the rest) ? 


The Lord replies-the teaching which embodies 
the true conclusions is but one. Tho' different think- 


गव. Jayatirtha refers us to the introductory part of the 
Vaikhanasa Samhita for further deatils, 


A m I 
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ers are Satisfied that theirs is the right view of the 
means of Jnana, it is to be noted that all opinions 
which have been irrefragably established on sound 
Pramanas should conform to a single pattern and be 
in unison with one another. 


II 42. B.liefs opposed to Vedic faith may be 
inconclusive-not those conforming to it. But even 
among followers of Vedic faith, some hold that all 
the karmas taught and prescribed in the Vedas have 
only heavenly rewards as their aim. 


[But you hold the view that only Kamyakarmas 
have heavenly rewardsas their fruit and that Niskama 
-Karmas carried out in a spirit of dedication to God, 
pave the way for knowledge of God and thereby to 
Moksa. In the circumstances, how can I accept your 
opinion against that of the others? Answering this 
point, the Lord censures the position of those who 
uphold the superficial view of Vedic teaching in the 
following words :] 


“The flowery words they utter". The expression 
“yam” in Ver. 42 goes with ‘taya’ in ver. 44. “They 
utter flowery words” means they wax eloquent over 
heavenly rewards of Karma, which in comparison 
with the Supreme ‘fruit’ of Moksa are far less 
important, like ‘flowers’ of the tree of Vedic teaching. 


*Vedavadaratàh' means those who delight in the 
Superficial sense of Vedic prescriptions of different 
karmas. 
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[The term ‘Vedavadaratah’ Should be understood 
as laying exclusive emphasis on their attitude that 
they fail to see the higher side of Vedic teaching ] 
They delight only in such statements and proclaim 
that Vedic teaching has no higher purpose or objec- 
tive. But in truth, the Vedas everywhere speak ofthe 
Supreme Lord, for the most part in esoteric language. 
They have thus an esoteric (hidden) Subject matter 
“The Devas take delight 
nse)” !S*The mandatory 
texts of the Vedas Prescribe sacrifices as My worship. 
The hymns jn praise of Indra and other gods are 
Primarily addressed to Me" (Bhag XI. 2, 43). 


means these superficial 
followers of Vedic teaching hold that the Vedas have 


In their case, the 


SS it is th 
and 


be exp 


. [To mi € worst fate that can befall one 
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€ Worst censure to which one can 
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All the above has been stated elsewhere: ‘Even 
the worthy sayings of the Vedas themselves wil be 
powerless to enable one, who has not learnt to detest 
the fleeting pleasures of family life like passing dream 
experiences, to grasp the truth (2४68. V.I.3) 


I 45. The words ofinstruction connected with 
he right means ( Yoga) of knowledge are now set forth 
After giving re:scns why superficial minds do not 
realize the true and higher import of Vedas (in ver 
42-44) the Gitdcarya warns that as the Vedas have an 
esoteric sense, it Often seems heavenly and othe 
Tewards associated with the three gunas (of Prakrtr 
appear at first sight, to be the real intention of the 
Srutis. For it has been pointed out that the Vedas 
have a hidden meaning. Therefore (the correct mea 
ning of the words “Traigunyavisaya Vedah”) is do not 
be misled by their apparent meaning”. 


Such a sense is arrived at on the authority of the 
lexicon that words like *vada" and 'Visaya' (some 
imes) indicatethe idea of "mere surface-sense”, ! The 
tverse ought not, therefore, to be construed as censu- 
tring the highest Vedic Siddhanta. Fcr we see from 
he following texts: “In the Vedas, the Ramayana. 
the Puranas and the Bharata, Lord Visnu is lauded 
everywhere in the beginning, in the middleand in the 
end“ (Harivamsa), “All the Vedas proclaim His true 
nature (Katha, Up. i.2.5) “The entirety of Vedas, the 


CL 2000 


l6 वादो विषयकत्वं च मुख्तो वचनं स्मृतम्‌ इत्मभिधानम्‌ 
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works of (Manu and other) scers. their cogitation, 
and conduct and one's own relish in matters left to, 
thls option, are sources of Dharma" (Manu Sm; ti I.6t 
“What is laid down in the Vedas is Dharma. What 
is deprecated in them is adbarma (Bhag. ॥-[.40) that 
he Vedas are declared to be primarily concerned 
with proclaiming the supremacy of Visnu, that wha’ 
is laid down in them is to be admitted as ‘dharmas 
and what is opposed to them is to be admitted as 
*adharma'. 


II 46. Still, it should not be supposed that a 
thefruits accruing to those whocarry out the Kamya 
karmas taught in the Vedas do not accrue to the 
Jnanins who do not do so (but carry out only 
Niskama-karmas) it comes to this that in the final 
analysis, the Kamyakarmin and the Jnànin are on 
he same footing of equality and that the latter is in, 
tno way superior to the former and that, therefore 
the censure of Kamyakarma in Ver. 43-44 is not 
justifiable. 


É This important objection is met by the verse 

Yavin artha upadāne (II.46)*. “Just as the advanta 
ges accruing to one from a well are fully served by a 
vast expanse of water ina lake. the fruits of kamya 
karmas prescribed in the Vedas are more than 
comprehended within the higher benefits earned by 


the Aparoksa-jndnin who has known and reached 
Brahman". 


pu 
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*Bráhmana' here connotes the Aparoksa-Jnàni 
who goes to Brahman. The adjective *vijanatah' 
Shows that such Aparoksajiidna is the fruit of in- 
direct knowledge (paroksajnana) (acquired thro’ 
Sastra and Niskàma karma). 


II 47. How far is the disparagement of those 
who perform the karmas with desire for the fruits 
associated with them proper? For, the desire for 
the fruits is also included in the terms of the injunc- 
tions such as: The aspirant for Heaven shall perform 
a sacrifice. 


This is rebutted by the Lord's words: “‘Karma- 
nyeva adhikarah” - the performance of the act alone 
comes under the purview of the injunction, never the 
fruits of the act. The pronoun ‘te’ (for you) is used 
(not with particular reference to Arjuna only, but) 
in general (so as to bring persons of all Varnas and 
ASramas under the scope of the injunction) by way 
of analogical extension of reference. The desire for 
thefruit of the action is not to to be entertained 
even by a recognised Jnàni like You - much less by 
others (who may not be Jnànins) The emphasis is 
not exclusive, either, in the sense that some persons 
are entitled to entertain a desire for the fruits of 
action and only you are precluded from doing so. 
(For, all thinking persons are warned against the 
lure of Sakamakarma). | 


And Arjuna is indisputably a Jnàni - celebrated 
as an amsa of Naraandan Avatarof Indra. The 
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delusion which overtook him on the eve of the war is 
due to the temporary suppression of his innate know- 
ledge (as a Deva by the influence of Pràrabdha 
Karma, embodiment in human flesh, etc.). 


If such Souls of pure Sittvic essence (as Devas) 
are not innately endowed with true knowledge, what 
prospect is there for others (to have knowledge)? 
That Devas are innately endowed with knowledge is 
clear from references in the Srutis to their instructing 
others in search of Brahmavidyà (see A.4.II. 2. 3) 
Further, Arjuna has been listed among Jnànins like 


Hanuman, Arstisena and others in the Bhagavata (II. 
7.45). 


. The exclusion in II. 47 9 from the purview of 
the injunction is in regard to the entertainment ol 
the desire for fruit and not for the fruit as such. For 
fruits are bound to follow the performance ofan act 
as a matter of course. They cannot be stopped at 
will. But in the absence of the very act, there wils 
be no fruit. They do also ensue when one performf 
the akamya-act but tries to preclude them by counter 
efforts, unless barred by more powerful causes. 


E Hence the meaning of II. 47 ab is that there is 
transgression of responsibility only when one fails to 
carry out prescribed karma, but not when he lets go 
the fruits of it, in the fulness of wisdom, or by not 
wishing to have anything to do With them when they 


EN their own, by stifling the desire for the 
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Thus, it stands to reason that the scope of the 
injunction is limited to the bare performance of 
Karma (in so far as there is liability to sin only in 
not discharging one’s duty but not in eschewing the 
desire for fruits. Hence, only the performance Of 
karma falls within the Scope of the injunction and 
not the reaping of its fruits by desiring them or by 
abandoning the path of knowledge altogether. 


The real purport and intention of injunctive 
texts in the Vedas referring to the fruits connected 
with the different sacrificial acts has been clarified by 
the Lord Himself in the Bhagayata (cf. XI.3.46) that 
it is for the sake of creating zest and interest in the 
karma or as inducements to performance as are 
usually offered to children in persuading them to take 
their medicine.(XI.2].23) 


The real intention of the Sruti ‘Let him who 
desires heaven offer a sacrifice’ is simply that one 
(already with a desire for heaven) shall perform the 
sacrifice and not that one shall first imbibe a desire 
for heaven and then offera sacrifice. [In other 
words, the prescription is of the act but not the act 
necessarily coupled with the desire for the fruit of it, 
The element of desire (for the fruit) is let in by way 
of allowing to stand what is there already, unbidden, 
The injunction is only in respect of the act and it 
does not include the desiring of the fruit in its scope. 
It is not a ‘coordinate injunction (visista-vidhi), The 
element of desire is optional and not compulsory] . 
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That the Sruti contemplates the performance of 
Karma without the desire for its fruit, as a necessary 
adjunct is borne out by texts like ‘,Nivrtta-karma is 
that which is carried out without the desire for the 
fruit and with knowledge in the Gita (XVIII.6) and 
by the Vedic text “Every spring one shall offer the 
Jyotis sacrifice" - (in which it isto be noted there is 
absolutely no mention of the fruit to be desired). 


So, “do not become a ‘Karmaphalahetuh’ means : 
Do not be one who makes the attaiament of the fruit 
of his work his motive for carrying it out”. 


“Tf I should not harbour a desire for the fruits 
of my Karma, I would rather notdo itat all". To 
such a possible reaction on Arjuna's part (or ours) 
the Lord's exhortation is: (Ma te.......)- Have no 
truck with inaction. (The idea is): Tho’ there may 
not be other kinds of impermanent rewards in res- 
pect of Niskama-Karma (which is held up by the 
Lord as the ideal form of activity) it has assuiedly 
always the reward of My grace (My knowledge and 
devotion to me) which is worthy of your aspiration. 
This is confirmed by the example of esteemed person- 
ages like the Pracetasas (Saying to the Lord) **We ask 
for: such boons for thy pleasure” (Bhag. IV.30.40). 
While desire for the former kind of rewards is depre- 
cated, the desire for the Lord's grace and such other 
rewards is highly commended. The principle of 
Interpretatiou that the scope of a general rule is res- 


tricted by special cases is ind - 
eed E 
‘Fetch all but Maitra?. - wellknown - as im 
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For the above reasons and in view of authorities 
like: “Some (of my Ekantabhaktas) do not even 
solicit sdyujya with me” (Bhag. ॥].29.[3), “Yearning 
for bhakti’ ( ) “Enquiry into Brahman” 
(BS. I..]) “After knowing Brahman mediately (thro 
sastra) oue should perceive it directly (Brh.up. IV. 
4.2I) and so on and the normal rule of life that when 
a patron asks his protege what he would like to have 
from him, the protege who asks for no other favor 
than to be allowed to continue to have the pleasure 
of serving his patron receives marked affection from 
him, it is fully established that we should all con- 
tinune to make it a point to solicit from God know- 
ledge, devotion and grace and nothing else. 


II 48. Renders explicit what has been set forth 
in the previous verses. ‘Yogasthah’ means be entren- 
ched in the means of knowledge. -Sangam tyaktva’ - 
relinquishing attachment to fruits - thereby remain- 
ing equally unmoved by success or failure. झाला is 
the essence of integrated Yoga I advocate. 


For this reason also exert yourself to attain the 
means of knowledge says the Lord. Sakamakarma 
is very much inferior to the menas of knowledge (viz. 
Niskàmakarma). Therefore, find stability in Jnàna 
and the means thereof by ceasing to make the fruit 
of action the motive for doing it, as persons who are 
motivated by the desire for fruits are to be pitied. 


II 49. [This verse throws light on how the 
benefits of Jnana are far superior to those of Kamya- 
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karma and exhorts the seeker to apply himself to the 
means of acquiring such knowledge thro’ Niskama 
and other means]. 


The rewards of Jnana areset forth. (By its 
power) even of his good deeds the Jnanin sheds the 
fruits of such of them as would perpetuate the round 
of births and thus be detrimental to his best interests 
He does not shed the fruits of good deeds which are 
competent to increase his knowledge or yield mighty 
rewards earned by Niskamakarma, bhakti, upasana, 
etc. This is to be understood from Srutis like “His 
deeds do not perish” (Byh. Up. i.4.5), “Whosoever, 
Without knowing the Aksara (Brahman) offers obla- 
tions, sacrifices or practises penance for several 
hundreds of years, their fruit verily comes to an end" 
(Brh.Up. IiI.8.0). It should, therefore, be noted 
that the reference to the destruction of Karma (as in 
*Ksine punye..") isin relation to the ignorant (A- 
brahma-Jnanins) who return to Samsara. The refe- 
rence to the shedding of the fruits both good! and 
bad deeds applies to fruits not conducive to the 
Jnanin's future progress and well being. It is in no 
way advantageous to the Jnànin to forgo *istapunya' 
and he would not wish it. We know on the authority 

f Sruti that certain kinds of enjoyments are desired 
the Jnàuin, as we understand from the Srutis such 
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as: ‘If he be desirous of the world of the fathers, by 
his mere wish, he makes them appear’ (Chan.Up. VIII 
2.]) ‘I shall enter the hall of Prajapati’ ‘May I be- 
come famous among knowers of Brahman (Chan.Up. 
VIII.!4.) ‘He moves about there with women and 
vehicles’ (Chan. Up. शा. 2.3) ‘The Mukta creates by 
the grace of Paramitman whatever he wishes ( ) 
Enjoying whatever he wants, assuming whatever 
forms he wills, he moves about (Taitt. Up. iii.l0) 
*He becomes one, threefold, fivefold........ (Chan.Up. 

VII. 26.2) Tho’ the bliss of selfhood manifested by 
Jndna alone is quite considerable in the case of the 

Mukta, still as the bliss manifested by performance 

of Niskamakarma (after Jnana) is also acceptable to 

him, there is no harm in accepting it, for the Mukta. 

The power to enjoy such pleasures is conferred on 

him by God's grace. Srutis like Tuittiriya Up. iii.]0 

endorse this. 


It is not correct to hold that all such enjoyments 
and desires for them are to be referred to the period 
before the falling offof thelast physical body in 
transmigration (and not to the period after Moksa 
is attained). There are clear indications in the 
wording of the Srutis like “Attaining the Supreme 
Light he moves about there (Chan. pU. VIII. । 2.3) 
(Making his exit from the world) and reaching the 
Anandamaya-Brahman he moves about chanting the 
Saman (Taitt Up. IIT. 0.5) - which refer to the state 
'after release is attained. 


There is no reason to hold that the Mukta be- 
comes one with Brahman (so that there is no question 
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of any individual enjoyment of objects for him and 
therefore no necessity to recognise the continuation 
of ‘istapunyas’ for the purpose). The view of merger 
of the self in Brahmin in Moka has been found 
fault with by Yudhi thira in the Mok adharma Parva 
(XII. 307.83) “Will it not be an unmitigated sorrow 
to be immersed in total loss of self- cı nsciousness in 
Moksa ?? Also because in the concluding part of 
(Bhisma’s) reply to (Yudhi thi:a's) objection, the 
survival of individual consciousness and enjoyments 
in Mok,a have been a ‘firmed (XII. 307.85). 


That Suka and other Jivanmuktas perceived their 
separate existence (from the Lord) is known from the 
Puranas. The Brahma Sūtra (IV. 4.7) limits the 
powers of Mukta Jivas by precluding them from 
exercising cosmic government (which implies the 
separate existence of Muktas in subjection to B. and 
Without merging in it. The survival of Muktas 
without merger, is affirmed in the Gita also : Having 
attained this knowledge and likeness of attributes 
with Me '° in respect of freedom from misery and 


I9. Commenting on this verse Robert Minor Bhagavadgita An 


Exegetical Commentary. Heritage Publishers N. Delhi 
I982 writes “Interestingly, Radhakrishnan disagrees with 
S. denying that it means *svarupata but oniy. similarity of 
quality. The word most regularly denotes qualitative like- 
ness and not identity and thus sameness to Bhagavat. 
This is surely correct, for perfection is the attainment of 
Krishna’s mode of being, his state of consciousness under- 
standing and existence, but nof identity with Krsna”. It is 
‘difficult to see how Krsna can be Separated from his being. 
Surely, the Professor is here indulging in sham profundity. 
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complete blissfuluess) the released souls are neither 
reborn at the time of creation nor do they perish at 
the time of world-dissolution (XIV.2). 


If it is argued that ‘Suka and other Jnànins tarry 
after attainment of wisdom on account of continu- 
ation of limiting adjuncts (up "dhis) till the destruction 
of their Prirabdhakarmas and that after destruction 
of these up^dhis they merge in Brahman, it is unten- 
able. For with the destruction of upidhis, there 
Will be the contingency of destruction of the Prati- 
bimbas as well (which would make the Jivas non-eter- 
nal). If the souls are really identical with Brahman, 
they cannot be having separate consciousness of their 
own personal experiences. The theory that the 
difference between Jiva and Brahman is wholly due 
to upidhis cannot explain why if the two are one in 
fact, the Lord should have the experience“. : "Iam 
and have been existing for ever but have mot been a 
sufferer in Samsara (while the Jiva has no such 
experience). The explanation that the experience of 
Sams4ra is undregone by the ‘Jiva-form’ and freedom 
from such experience by the ‘Isvara-form’ will not 
help, as no real difference has been conceded between 
the two “Forms”. 


Nor can it be that the Jivasvarüpa as the Prati- 
bimba of Brahman is, in reality, the same as the 
Bimba. When the upadhis are destroyed, it is only 
their difference that is destroyed and not the Prati- 
bimba. The Bimba and the Pratibimba are univer- 
Sally recognised to be distinct and different in our 
experience, on very solid grounds, Moreover, there 
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is no question of the destruction of the Lvop: ctis | 
Ifit is destroyed, the Jiva in Moksa could not remem- 
ber his having gained freedom from Samsira and feel 
thankful for it and the prospect of complete loss of 
consciousness of individuality has been frowned upon 
in the Yudhisthira-prasna as a miserable fate. 
Further the Jiva's svarapopadhis have been recognised | 
in Brahma Sutra II.3.30 to be eternal and indissolu-’ | 
able and lasting as long as the Paramātman Himself l 
the Bimba - (Yavad-atmabhavitat). Stray references, | 
therefore, in some Smrtis to Pratibimbas of the Sun | 
as if they are identical with the Sun should be unde:- | 
stood. in a liberal sense of nearest approximation | 
rather than factual identity.?' | 


The account in the Moksadharma (of Narada’s | 

Visit to Svetadvipa) refers to the Muktas as having 

been seen by him existing separate from the Lord. 

In almost every Vedic Sakhd we come across 

references to the Muktas' assuming many forms for 

| sportive activity and retaining their separateness of 
| identity from the Lord in Moksa. 





. , There may be some texts which appear to support 
the merger of Jiva in Brahman such as Pare ayyaye 
Sarva . ekibhavanti- (Mund. Up. XII. 2.7) When such 
texts conflict with others of greater logical weight, in 
favor of the separate identity and existence of Jivas 
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from B. ia Moksa, the latter have to be accepted as 
final arbiters. Such logical grounds favoring separate 
identity of Jivas from B. (See Mbh. XII. 309. 83) have 
ben referred to already as those contained in Yudhi- 
Sthira's objections. 


The oneness ofnature (ekibhava) spoken of in 
texts like Mund. Up. (III.2.7) is to be understood on 
the analogy of water mixing with water. This is 
taught in texts like : Just as a quantity of pure water 
poured into another quantity looks like that (katha 
Up. YI 4.05) ‘Just as rivers ....... (Chan. Up. VI.0.). 


Even in these cases there should be no increase 
in valume if the two quantities have become ‘iden- 
tical’. When the waters of the river jointhe seaa 
perceptible measure of increase in the volume of water 
can be seen at the confluence. As the swelling in 
the watersis enormous as we go deeper into the sea 
the increase in valume brought about by waters of 
the river mingling with it is not perceptible to the 
naked eye except at the confluence. But the increase 
is nevertheless a fact. 


That competent persons with supernatural in- 
sight can perceive the internal distinctions of water 
is shown by an incident narrated in the Mahakaurma 
where the same water (that Indra had poured into 
Vasistha's pitcher for safe custody) was later restored 

(to him, at his request). 55 S 
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The Naradiya also negates the Souls’ becoming 
one with Brahman in Mok a, when it says: “Your 
state of Supreme sovereignty, O Lord, is never attai- 
ned by any of the gods Brahm, Rudra and others" 


Moreover, in the Mok, adharma, the distinction 
between Jiva and B. has been argumentatively establi- 
shed after fully considering the pros and cons. Such 
a finding, arrived at after due consideration of all the 
points for and against, hasa right to be accepted as 
decisive and superseding bald statements apparently 

favoring their oneness. Therefore, texts like **Where 
no other Principle perceives others" (Chan. Up. VIII. 
24.[) have to be taken as enunciating the truth that 
everything in the cosmos is dependent on the Supreme 
_ Brahman for its existence, conscious life and function- 


ing. Otherwise, how can B. have any sovereignty 
over all else ? 


PAS already been shown that B.’s sovereignty 
(aisvarya) is not Mayamaya. Otherwise, how can 
_the Sruti say about that highest state of release that 
‘he becomes one, threefold, ‘sevenfold, etc.’ (Chin.Up 
VII. 26.2). The existence of full scope for enjoy- 
ments of various kinds for the released souls is not 
~ against the spirit of the Srutis. Nor is it in conflict 
| with the text “Verily there is no .freedom from 
| pleasure and pain for one who is embodied" (Chen. 
Up. VII. ॥2.0). The bodies of released souls are of a 
different mature altogether (from the physical, 
generated by Karma). ‘They are not material in 
mposition. They are made of ‘Nityopadhi’? and 
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imperishable, on account of Divine Will. So it has 
been stated in the Narayara-, tàk-ara-kalpa : “Their 
bodies are formed by the sixteenth kala (nityopadh ) 
(The reference to released Souls being without 
bodies, therefore, admits of a different explanation). 
What is totally different in nature from anything of 
its kind in the world is sometimes described as 
“nought” - for e. g. in such descriptions as **without 
joy, without bliss, beyond bliss or misery" The 
bodies sported. by the released are not **bodies ' 

(sar.ra) in the etymological sense of the term. For 

the etymological sense of *5sarira? as given in the 

Sruti is that which “decays” - vide the Sruti “It 

decayed; so it became a ‘‘Sarira’” (477.4. गा. l .4). 

The bodies of released ones are not subject to disinte- 

gration, as we see from - “They are neither born at 

the time of creation nor do they perish in the great 

. dissolution" (Gita. XIV. 2). Their ‘bodies? are, 

, however, so designated by reason of an outward 

resemblance to physical bodies with limbs of their 

own. This may be seen from such descriptions as 

“The bodies of the released are without sense organs, 

they take no food, they don’t vibrate, they smell 

.'fragrantly" (Mbh. XH. 343.]3).  **The denizens of 
the city of Vaikuntha who are without bodies, organs 

: and life" (Bhagavata VII. I.34)- even tho’ they have 

been seen to be (moving about) with bodies of their 

own (by Narada). (Mbh. XII. 343.]]) 


; There is no substance in the contentton that 
this is a lesser state of Mukti which has been des- 
cribed in the Moksadharma (and not the highest). 


fe 
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The Aditya Puraja clearly dispels the notion of any 
other Mukti (than sojourn in Svetadvipa, etc.) : 
**Enough of saying more on the subject. Till one 
goes to Svetadvipa, the Yogi (Jnànin) does not 
attain release”. Even those (like Sisup4la) who are 
reported to have attained release in this world by 
entering the Lord do go up to Svetadvipa, subse- 
quently. The permanent residence there depends on 
special fitness and eligibility (in terms of superlative 
wisdom). 


The existence of a socalled *Nirgunamukti' has 
been categorically denied in the dialogue between 
Yudhisthira and Bhisma (in the Moksadharma). 
Sayujyamukti is not Nirgunamukti. It consists in 
entering the Lord and enjoying one’s bliss thro’ the 
Lord, just as in the case ofa person possessed by a 
spirit, the latter entering into the formre, acts and 
enjoys thro’ him. Soitis said in the Narayand- 
staksarakalpa: “Justas the gods and the spirits 
possessing a man have external experience so too in 


the highest Mukti (Sayujya) the released ones enjo 
external joys”. 


It follows then that the released soul completely 
sheds only the undesirable fruits of his acts (anista). 
There is no restriction of Scope in that respect (as 
there is in the case of anistapunyas). This is evident 
from statements. like **without any misery" ‘free 
from all kinds of pain” ‘without sorrow” “without 


frest” ( - ) “Reaching where they eri 
| y grieve 
not (Mbh. XIT. 233. I2). And there are no specific 
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Statements against the spirit of the foregoing Even 
in respect of Samasti-Jivas like Samkarsana, who 
in their earthly career as Balarama or others suffe: 
some misery (in spite of their being enlightened 
souls) they are not to be considered as fully released 
yet. They have only Sam pyamukti Being fit for 
Sayujya in the end they have to exhaust their remain- 
ing Prárabdhakarmas and then finally attain Sayujya 
This is said in the Vy; sayoga : “‘Samkarsana (and 
other Sama;ti Jivas) after completing their respec- 
tive assignments enter the Supreme Lord" 


i: : So then, for all Ingnins there is complete liqui- 
dation of all anistapunyas, followed by ineffable bliss 
This condition is being prayed for by the gods like 
Brahma : “O Supreme B. I wish to attain the highest 
release" ‘‘There is no bliss comparable to that of 
Moksa nor any surpassing it except the . Lord's own 
infinite bliss which is beyond the comprehension of 
Our speech and minds’ The state of Moksa for the 
foür-faced Brahma excels in bliss that of his status as 
Brahma and for the other goods the bliss of their 
respective status. 


->.< Therefore, strive to attain the means of acquiring 
Jnana which lie in eflicient (Niskama) karma dedica- 
ted to the Lord. 


गा जी The means of Aparoksajnana and the 
nature of Moksa attained by such Jnana are here set 
forth. Giving up the fruits of karma by not desiring — 
them at all for oneself and dedicating them YO USANA, 
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acquiring true knowledge ‘thro’ Szstras and after 
b.coming fit for Aparok a one attaids Mok:a consis- 
ting in freedom from births and miscry. Nisk^ma- 
karma dedicated to God (practised together with all 
its angas likeravaza, Smanana etc.) leads on to 
Aparoksaand Aparo a directly to Moksa, thro’ grace. 


Wr 32 This verse explains how long it is abso- 
lutely necessary to carry on Niskimakarma (with its 
angas of Sravana, minana, etc.) in a spirit of dedica- 
tion to the Lord. Till such time as the intellect ceases 
to be troubled by doubts regarding the nature ol 
Tattva and its understanding. When that stage if 
reached, the knowledge acquired from great Teachers 
so far and more which remains to be acquired shals 
reach fulfilment. (Till then the Karmayoga outlined 


shall have to be carried out for the acquisition of 
Aparoksajnana). 


"Nirveda' here signifies complete fruition or 
fulfilment as Supported by the usage (of the term): 
“Therefore one who is fit to attain B. shall acquire 
knowledge thro’ Sastrasravana” (Brh. Up. iii: 5.L). 
*Nirveda' (or nirvidya) cannot mean “having done 
With’ learning here. For in that case we should have 
had the appropriate grammatical form ‘pandityad’ 
(in the ablative case) in the upanisadic text. More- 
Over, no true Jnanin would ever choose to be “done 
With" hearing the glories of the Lord recited. Even 
Streat sages finding contentment in God and free 
from any other desires continue their devotion to 
God thro’ Sravana and other disciplines, For the 
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Supreme B,'s qualities are Such as to draw them on 
to Him” (Bhag. l.7. [0). We have also the practi- 
cal examples of great Jiinins like Suka in this res- 
pect. It cannot be that such acts of sravana, manana, 
as theirs are devoid of bliss as their fruit. Such 
devoted conduct (of sravana etc,) of theirs is in itself 
the highest fruit of unspeakable bliss to them as we 
see from — ** The Supreme bliss derived by embodicd 
souls by contemplation of your lotus-feet or by liste- 
ning to the recital of the glories of your devotees 
cannot be equalled by the bliss of these selves who 
come into their own intrinsic nature and attain 
partial Mukti (abrahmani) ~ let alone by others such 
as the denizens of heaven who are subject to falling 
from their aerial cars runs by the sword of Kala ?? 
(Bhag. iv. 9. [0). i 


The presence in Moksa of.mighty fruits of upa- 
sana and other forms of devotion carried out by 
great sages has already been referred to. The more 
intensive the Karma and Upasana of Jnanins after 
fnana has been attained, the greater the fulfilment 
of their Joy of selfhood, ; 


The existence of gradation of bliss Moksa is also 
a known fact. If there were no such gradation, we 
cannot explain the high praise given to Ekantabhaktas 
in such terms as “ They are not enamoured of your 
gifts of Moksa™ (Bhag. III. [5, 48) «Some covet not 
even Sayujya with Me (Bhiag.TIT-25,24) ** They donot 
accept even Sayujya tho’ bestowed ?? (Bhag.TIT.29, 
:3..As Moksa will be the natural.téward both Ekanta: 





BAS 
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bhaktas who do not particularly want it as well as 
of other eligibles like Supratika as special eulogy of 
the former will not be meaningful without an impli- 
cit Taratamya (in their rewards). (Apart .from this 
Arthapatti pramana) there are also express statements 
to the same effect. “As there is gradation here in 
the asset of Bhakti there is likewise distinction in the 
bliss of Moksa after the liquidation of Linga$ar.ka. 
** There fis lasting gradation among Jnanins who 
emerge in their pristine forms after the dissolution 
of their Lingadeha and attain the highest bliss ". 
* No one shall ever excel you in Mukti. You will 


excel all others in devotion to Meand in enlighten- 
ment". 


The reference to parity is Moksa (as in Mund. 
Up. iii. [. 3) are from the point of view of fullness of 
bliss and freedom from the ills of Samsara. So it has 
been declared in the Narayanastaksarakalpa : **Free- 
dom from misery, fulness of bliss and destruction of 
Lingadeha are common to all released souls, Yet the 
measure of individual bliss and its quality, intensity 
etc. vary in preparation to knowledge ma 


We turning away (in distaste or detachment) from 
scriptural knowledge of God and reflection on it till 
then built up by Jñānin and more to be aquired thro’ 
spiritual companionship of one’s betters is, therefore 
intented to be conveyed by IL, 52. 


n * 
Study and manana, 
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recital of God’s glory on the Jnanin’s part. For the 
term ** Nirvidya ° cognate with * Nirveda * has been 
Shown to be used tin the Sruti (Brh. Up. णा. 5. .) 
with special reference to scriptural learning, in the 
sense of “ having fully aquired ". Hence the proper 
sense of IT. 52 od is “ You will then attain the full 
measure of fruitation and fulfilment of all the Scrip- 
tural lore so far aquired and meditated upon and 
more which remains to be thro‘ contact with more 
advanced sadhakas. 


I. 53 Shows how the Jñānin attains fnlfilment 
of scriptural lore and its manana, tho’ in the begin- 
ning his intellect wavers faced With their conflicting 
deliverences and the seductions of false teaching. 
Gradually his mind gains clarify and ficmness of con- 
viction in conformity with the true sense of Vedic 
lore and ceases to be swayed by the apparent conflicts 
and discrepencies. Thereafter in the state of (Asam- 
prajnata) — Samadhi it became absolutely constant, 
and immersed in the Supreme bliss of direct percep- 
tion cf Brahman — undisturbed even by the loud 
beating of drums. It is then that he attains the frui- 
tion of the means of knowledge(Yoga) pursued by him. 


IL 54. The Aparoksajnanin has been defined 
in 77. 53, as one who has attained direct vision of B. 
thro' Samadhi. The purpose of Arjuna's question in 
II. 54 should therefore, be taken to elicit certain 
coextensive characteristics by which the Aparoksa- 
Jnànin (or Sthitaprajna) can be distinguished = the 
state of Samadhi into which he may enter not being 
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likely to be a coextensive one. Accordingly, the term 
‘samadhistasya’ in the verse has to be regarded as 
alluding to. what has already deen said about him in 
verse 53 with a view to asking for additional (co- 
extensive) details. 


‘Keiava’ means the Supreme Lord who actuate 
Brahma (Kah) and Rudra (5560) to discharge theif 
receptive cosmic functions of creation and dissolution 
of the world (under delegation). Such is the deriva- 
tion of the term given in the Kailasay3trà episode or 
the Harivamsa. Similar statements are to be met with 
in other Puranas. 


‘Kim asita. vrajeta kim signify what for should 
he (who has visioned Brahman) move about, talk to 
others, take food and so on. 


Not that Arjuna does not know the definition 
or the coextensive characteristics of the Aparoks. 
Jüànin. His question is, therefore, to be explained 
otherwise, as clarified in the following texts : “Know, 
ing Dharma and other matters, Kings of yore, Devas” 
and Rsis raise questions about them to bring fame to 
their preceptors.and to provide opportunities for 
people to be correctly instructed on esoteric truths 

But for such questions and answers relating to such 
truths people of limited understanding in the world 
will not know anything rightly about them 


^ 





ef TRASH विशेषार्थ ज्ञानाय खापनाय बा पृच्छन्ति साधवः ॥ 





6l 
बीर 55 [This seems to answer only the question 
about the definition of the Jnanin and not the other 
ones about the motive and purpose of his movements 
and actions. The Bhasyakara, therefore, brings out 


how other questions too are answered in it, by a pro- 
per elusidation of the wording and its significance.] 


The coextensive charecteristics of Aparoksa- 
Jnànins are given here. The answer to the question 
regarding the motives and attitude of the Jnanin in 
taking part in the external activities of life and social 
intercoursc is to be given under II. 69 where it is to 
be shown that he participates in them without delibe- 
rate intent or preparation, almost like an intoxicated 
person letting himself go impersonally in a spirit of 
buoyancy (nattadipravyttivat ). 


The purpose of the question in TI. 54 cd <is. this 
-The Jüànin who has had the blissful vision of 
Paramatman should have no need to engage in any’ 
external activity or social intercourse. Why then 
is he found to engage in them?: This objection is 
met by pointing out that though he has had the: 
vision of B., the incluence of.;Prarabdha Karma 
hides it to some extent and guided for the most part 
by the influence of previous impressions ( vasanas ) 
he engages in external activities, with a slight touch 
of personal interest. ixl: Jt 

He gives up his desires for the most part. A 
small fringe of impeditive desires may persist in 
some cases like Suka's. Desires consistant with love 


of God, which continue after Aparoksa are not to be 
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given up. This may be seen from the statement 
८ Jñānins who have perceived th truth pray devotedly 
for the continuanc: of their Bhakti, Jnana, etc." 


Where in some cases as Indra’s a weakness for 
indulging in forbidden desires is noticed in Aproksa- 
Jnànins,' we have to take it that their Jnana is for 
the time being overpowered by Prarabdhakarma. So 
it has bcen said “The Aparoksa Jnana of certain 
Adhikàrika souls (such as Devas and Prajapatis) 
becomes liable to suppression sometimes and regain 
itself later. They should be considered as belonging 
to a separate category from others. In view of this 
distinction, non-Adhikarikas given to passions and 
desires cannot be considered to be true Aparoksa- 
jnanins ^ 


The pronouncement made in II. 55 are not, how- 
ever, to be construed as intended to define the Jnani 
who is in the samadhi state. For, the words ‘‘ Who 
is without personal attachment everywhere" which 
forbid attachment, would be inappropriate to one 
who is in the state of Asamprajnatasamadhi, where 
there is no room for good or bad accruing to him. 
Though there is such possibility in the Samprajnata- 
samadhi, it is not true that one can give up his pas- 
sions only in that state. For it is said “Desires and 
passions do not arise in persons devoted to God 
whose impurities heve been washed away, by Aparok- 
sajnana, even when their minbs become distracted 


l cf. यथायुद्धयद्धरो इरिम्‌ (M,GT.) 
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It is possible for the Jnani to give up desires 
because they reside in the mind. Hence, when there 
is the birth of Aparoksajaana in the mind, which is 
by nature opposed to passions and desires, it is quite 
possible to give them up. The adjective ** present in 
the mind " (managatan) qualifying desires is used to 
out this point. That Aparoksajiiana is opposed to 
Kama is going to be made clear in “Param drstva .” 
(II. 59). The possibility of the Aparoksajnanin get- 
ting free from all passions a^d desires cannot be 
gainsaid because it is not found to be so in other 
persons. We cannot generalise in all cases. Individual 
distinctions cannot altogether be ruled out, 


In II. 55e, the instrumental form “atman”. 
refers to Paramatman. The locative ‘:tmani’ (eva) 
means or being rooted in (sthitah) ** Paramatman °°’ 
The import of the passage is, therefore, this — that 
when the Aparok;ajnani becomes rested in (sthitah) 
the Paramatman (who bears the name of Atma) he 
finds satisfaction (tusti) by His grace. The Nara- 
yanaramakalpa says: “Satisfaction comes to the 
Jnanins who by eschewing the attractions of sense 
objects finds rest in Rama”. The term atma in 
JI. 55 ought not, therefore, be understood in the 
sense of Jivatman. 


II, 56. The definition of the Aparok:ajnàni 
already given is elucidated in these three verses 
following (56-58). They Rat? the necessity of 
eschewing many other failings besides Kama, like 


--E >. 
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anger. (The giving up of) these is the means of achie- 
ving Aparoksa (as well as the coextensive characte- 
ristics of the Jaàni in the sense that while the Seeker 
[Jijnasu] of B. has to aquire then by strenuous effort, 
they become natural assets to the Aparoksajnani), 
This is stated in “ What constitutes the definition of 
Aparoksajiiana has to be attained by the seekers 
by strenuous efforts". ‘Raga’ in ‘ Vitarága ' signi- 
fies the feeling of the agreeable or auspicious in what 
is really the ‘contrary. (Hence the term ‘ Vitarüga; 
does not make the other * Vigatasprhah ° redundant), 
The lexicon also reads * The words ‘rasa’, ‘raga’ 
and ‘rakti’ signify kama (desire). They also denote 
*the feeling of the agreeable in what is really not 
so". 


हा. 58. The Jnani neither rejoices nor abhers 
(without just cause). Being without strong attach- 
ment everywhere the Jnàni neither rejects nor abhers 
without justifiable reason in regard to what comes to 
him good ox bad. 


TIS 59, * The next three slokas elucidate how 
"Aparoksajnana which has the characteristics elucida- 
ted above cannot be achieved without mighty effort. 
The difficulty of subduing the senses without mighty 
effort is first made known. By abstaining from food 
only the capacity for enjoyment of sence objects is 
stifled as well as the desire for. them. . But the (deep- 
seated) mental relish for them isnot turned away. 
That turns away only at the dawn of Aparoksa of 
the Supreme B. Such is the meaning of.II. 59, “Wise 
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ones who abstain from food soon conquer the senses 
by diminution of desire fo. such objects and the 
power ofenioyingt hem, - exceptt he deeprooted relish 
for enjoy nent which persists in respect of the objects” 
(Bhagavat’). The term ‘rasa’ also expresses the idea 
of relish for things. 


Il 60 The senses lead astray the mind of even 
the Jüàni possessed of ordinary wisdom without 
Aparok aso long as he has not risen above the 
attachment to his body. What is the adverse conse- 
quence, if they do so? They tend to distract him (and 
therefore, it means they have not been conquered by 
him and that he is under their power). 


I 6]. But then it does not mean it is absol- 
utely impossible to conquer them. They can be con- 
quered by mighty effort. Therefore, one must put 
forth a great deal of effort, *Yuktah' means having 
the mind united with me. *Matparah' means holding 
Me alone to be the highest of all (and fixing the mind 
on Me - as the most potent aid in the conquest of the 
senses and the relish for enjoyment). The reward of 
achieving such a discipline is indicated by the words 
‘Va‘e hi yasyendriyani’ (II 6] C). 


I 62 63. These two Slokas speak of attach- 
ment and other failings are the cause, for the purpose 
of pinpoiuting their remedy, ‘Sammoha’ is the incl- 
nation to do what is unrighteous. The meaning of 
the word ‘moha’ has been so explained in the 
Upagita ‘‘Invariable propensity to indulge in 
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sinful deeds of unrighteousness is called ‘Mohe’ ”., 
Elsewhere also it is said “the craving for the unright- 
heous is sammoha’’. 


‘Smrtivibhrama’ is indulging in prohibited acts 
forgetting that they are prohibited. ‘Buddhin ‘<a’ is | 
imperviousness to recognising evil as evil. 'Vina:- 
yati' signifies he sinks into hell or attains such fate. 
So it has been said ‘‘Thro’ attraction for what is 
opposed to Dharma one turns away from Sf stra: 
Then by failing to see the wrong and persisting in i 
he qualifies for hell". 





II 64-65 Explain the conquest of the senses 
and its reward viz. AparokSajaana The Jnàni who 
has conquered the senses, tho' (sometimes) enjoying 
sense objects (to the extent necessary to keep body 
ann soul together) becomes *Vidheyitmi' - conqueror 
of the body (and senses). He attains peace of mind. 


77 65. How does one achieve complete destruc- 
tion of all miseries by acquiring mere serenity of 
mind ? The answer is steadiness of mind leads to 
direct vision of B. ‘Prasada’ in this context is the 
Condition where the mind turns away from sense 


I objects of its own accord without effort for the most 
A «part. 


| pus lI 66, The next two verses indicate the adverse 
consequences of want of mental serenity. Surely, 
there can be no restraining of the mind in the absence 
225 of steadiness. None without steadiness of mind can 
. have true knowledge thro’ Dhyana. This is elucidated 
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by IL. 65d. ‘Santi’ is moksa. The Koéa cites 
‘Santi’, ‘Moksa’ and *Nirivna' as synonyms. 


II 67. How is it there can be no Dhyina if the 
mind is not controlled? This is answered by II. 67. 
As is well known, the mind is made to follow the 
senses by the Lord Himself. This is going to be 
stated in ‘Buddhir jüánam.....' (Gita X. 4.5). 


Prajià is knowledge. It is prevented from rising 
and sometimes even after it has risen it is liable to 
be ovet-powered (and rendered powerless to det- 
ermine the truth and settle the import of Srutis), 


II 68. Therefore, it is concluded that only he 
who has gained restraint of senses in every way can 
become an Aparoksajnàni.? 

II 69 This’ rounds off the definition of the 
Aparok ajiàni or Sthitaprajnà (given in the previ- 
ous verse II. 5). 


That which is night to all (other) beings viz. the 
true nature of the Supreme Lord, of which they know | 
nothing, while asleep, therein the Aparoksajnani i3 
who has brougt his senses under perfect control is En 
wide awake and perceives the Paramatman fully and 











23Steadiness of mind is impossible without restraint. 
Without it there is no fixing the mind on God without it 
there can be no effective discipline of Sravana, manana 
and without them there can be Do determination of t 
and fixing of import of Srutis, Without veliti the 
be no Dhyana and without fruition of dhyana th ९ 






Aparoksa, (J.) or 
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vividly. Where, on the other hand, other beings 
are wide awake in the sphere of objects oí sense, he 
is asleep and knows more or less nothing of them 
His external reactions are like those of a person 
under a spell of intoxication. So it has been said 
«The Siddha perceives not his last body whether it 
remains or has been abandoned" (Bhag. II. 28.36) 
or “The body lies in the power of God” (Bhag. HT i 
28.37). ‘Muni’ refers to one in constant reflection 
(manana) ‘Pasyatah’ calls up from ‘muni’, mandua as 
the means of perceiving God. [ 


Jif 70. Explains the Aparok ajiZnins partici- 
pation in external activities and his satisfaction of 
physical needs and social intercourse. (Physical 
movements like coming and going may somehow be 
explained as involuntary but not the Jnànin's acts of 
taking nourishment, talking to people and teach:ng 
them or helping others in need, all of which requ re 
forethought and intelligent adaptation means to 
ends which cannot be explained as involuntary reac- 
tions). 



















Tho’ being filled with constant inflow of sense 
objects, he remains calm and steady without being 
elated by their experience or making any effort to 
et them. Nor does he feel famished in their absence. 
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selves into it or by their ceasing to flow in. Nor 
does it make any effort to get the supply. Similar is 
the Aparoksajnanin’s position. Such a one attains 
Mukti. 


॥॥ Tile The manner of the Jnànin's enjoyment 
is further elucidated. While experiencing sense 
objects he ‘gives them up’ in the sense of not yearn- 
ing for them and keeping himself completely free 
from the egoism of agency in experiencing them 
(nirahankarah) and the egoism of being their posses- 
sor (niamamah). Such a Jnàni is alone a **man ”- 
(the rest are beasts). He alone deserves and attains 


Mok:a. 


Li This concludes the topic. (What has 
been said so for) is the definition of the state of one 
who has attained supreme knowledge of B. The 
Jnàni reaches B., only consciously remaining in this 
state at the last moment of his yery last life in t^e 
round of transmigration. Failing that, he will have 
to take another birth (or births) as will be made clear 
in Gita XV. 6. Otherwise, he will have to be born 
again. Even in the case of the Aparok. ajnani there 
is bound to be fresh embodiment, if there is any 
prarabdhakarma remaining to be worked out. (The 
snag is that) there are indeed certain Karmas which 
entail fruits which have to be worked out in several 
births. This may be seen from statements like e 
will be a Brāhmaņa in seven births °. There is 
dence to show that in some cases Aparoksa. 


i f r births. For insta 
:also are liable to urthe d 
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read in the Garu?a “ Tho' a Sthitaprajia, Urdhva?s 
first attained the position of Rudra, then that of 
Samkarsa:a and finally Moka by Visnu’s grace" 
The N;rad ya reads: “O Mahideva, your release 
is due in the next birth”. 


(There is no fear of thes: Jnànins losing their 
chances of Mok a due to possible diminution of their 
Jnana gra tually in the course of subsequent embodi- 
ments where they may be exposed to counter-influ- 
ences. Aparok;ajiina carries with it the guarantee 
of Moksa, sooner or later. This is established by the 
following Srutis: “There is only that much delay 
for him" (Ch n Up. VI.I4.2), * Whether they per- 
form his funeral obsequies or not ..he goes to 
Arcis .” (Chan. Up. IV.5.5.) 


& There is no need for the Jhànin to resort to 
. — Kayrvyüha/ (to liquidate his Aparabhdakarmas). 

—. Their liquidation is provided for in such Srutis as 
_ “Just as water does not cling to the lotus leaf” (Chan. 
É — (७.४.]4.3.). * The fire of knowledge consumes all 









- 5Also known as” Ugratapas'' eligible to attain the office 
= of Rudra, later: 


_ १८८ ठिंगारतातव्यतः पूर्व Warp त्रह्मत्मतः TAT 
` शुश्रावोग्रतया नाम योग्यो EA यः 
(AV. iv. .2) 
capsulating, thro’ Yogic power, the fruits of 
orked out in many lives so as to be 
le life thro’ Many bodies tenanted 
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Karmas" (Gitd iv. 37). If it is in regard to Prarab- 
dhakarmas there is no opposition to it if such powers 
of Kavyavyiia are ascribed to some select Jñānins 
(like Saubhari). But if it isto be extended to all, 
there is no evidence in support of it. We cannot 
accept the contention of the Vaisesikas and Paéu- 
patas that there is support for liquidation of Prérab- 
dhakarmas by all Jnanins thro’ Kavyavyiha in their 
Sastra. Their Sastra is no authority as it has been 
censured in the following: ‘‘Those who take their 
stand on the views of Aksap*da, the S.nkhya and 
the Yogas with matted hair and find fault with the 
Veda are of limited understanding". 


Where there is praise of some of these in the 
authentic scriptures, it should be viewed as meant to 
praise the devotees of Siva and others gods and not as 
vouching for the correctness of all their statements. 
Moreover, they cannot claim validly when they are 
in confict with other works cited before. For it has 
been said in the Varaha Pura, a (Chap. 70, 36 37) ‘T 
shall now create a delusion which will confound men. 
You too, O Mighty Rudra, publish misleading Süst: as 
containing falsehoods and misrepresentations. High- 
light yourself and obscure me’’.77 The Naradiya 
reads: “Rudra at the command of Visnu published 
reprehensible works and works of mixed character 
At his behest. Rsis like Dadh:ci also composed 
Brahma ahd Saiva Puranas extolling those gods in 
agreement with them and Vai,nava Purinas (like 


27See Notes to my 


Edn. of M.'s Catussutribhasya, 934, p. ॥ य 
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Giru/a)in agreement with **Vi;ru Vedas”. The 
Pa .car<tra, Bhirata, M.laramayaga and Bhagavata 
are class d as ** Visnu-Veda ". Therefore, the Saiva 
Pur3pas have to be construed so as not to conflict 
with them. 


Thus Aparoksajnànins are assured of Mukti; but 
not necessarily in every instance, at the time of giv- 
ing up the particular body in and thro’ which they 
attained Aparok.a. Bhisma and others did not 
attain Mok a in that birth as their minds were not 
fixed on the Supreme Being at the mom nt of exit of 
their liv.s. For, in the Gira (VIIT.6) it is said the 
Jnani reaches God giving up his body with his 
thought on Him at the moment of doing so. The 
use of the present participle form of the verb ‘sma- 
ran’ placed in direct syntactic relation with the act 
of giving up the body (tyajati) so as to indicate that 
such remembrance of God at the moment of giving 
up the body confres Moksa, necessitates the couclu- 
sion that the two acts occur at the same moment. As 
this condition was not fulfilled by Bhisma, he could 
not and did not attain Moksa, then. 


* 
z 
I: 
T. 











The difficulty of remembering God at the moment 
& = of death has been brought out in the Garuaa ** When 
he moment of giving up the body draws near, in the 
ase of Aproksajnanins with balance of Prarabdha- 
armas to be worked out, the m 
u takes their minds away 

: than Aparoksajnanins (ca 
- mo E dying. 


ysterious power of 
from Him". No 
n) remember God 
The Brahma-Vaivarta 
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(Pura, a) says ‘Those who worship Him with 
knowledgc and devotion Hari comes to their mind at 
the time of death as a result of the fruition of the 
merits earned by them in many former births and not 
otherwise’. 


The word 'nirviram' in II.72 means the bodi- 
less (Brahman). The Kosa gives ‘Kaya’ ‘bana’ and 
‘Sarira’ as synonyoms’. ‘Vara’ is used in this sense 
in the Pra na Up. II.2 : “We sustain and support 
this body". The term ‘bodiless’ used in describing B. is 
to be interpreted in the same way as the description 
of the Muktas living in Vaikuntha with bodies 
formed of Nityopidhi as *'*without sense-organs, 
(not taking food, fragrant-smelling" etc. (quoted 
earlier). Otherwise, how can the fact of God 
possessing a body of His Own made known by all 
Puranas be explained? (There surely is no warrant 
for holding that there are two Gods—one with body 
and another without it). There surely is no being 
Superior to God (Vi;nu) who answers to the name of 
Brahman. The Bhigavata Puraya (I.2.]) says “He 
is called Brahman, Paramatman and Bhagavan” 
“The Bhagavan who is Parabrahman" “O Parabrah- 
man Janardana” “He who is the highest Brahman” 
«qn so for as I transcend the Ksara Purusa and am 
superior to the Aksara ...”” (Gita. XV. 8) “He who is 
not comprehended by the physical sense" “There is 
no one equal to Narayana now, nor in the past 


i x 

z a. The sounds B and V are often interchange- 

5 sib ERSTER Cf. the Bengali pronunciation o 
Vasu - Basu, Badarayana - Vadarayana, Valmiki-B 
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nor will be in the future " (Mbh. I. ]),. “There is no 
one equal to you, how can there be asuperior 
(Gita. XI 43) 


It cannot be argued that as the (other) B. (of the 

Monist) has no form or body, it should be distin- 

guished from the Lord (Vi,ru or Krsna who 

has a body) The Srutis refer to the (so called) 

‘other’ B. also as having a form or ‘body’ of its own“ 

For we read- “It is of the form of bliss, immortal’. 

Mund. Up. ii, 2.7) “Flash of gold" (Taitt. Up. ii 6) 

“within that small space” (Ci nm. Up.) If B. has no 

form, the Sruti would have merely referred to it as 

“bliss " and not having ‘a form of bliss’. How can 

the formless have ‘golden form’? ‘How can the 

formless be said to be present in the small space 

inside the heart lotus’? For, the being in the small 

१ Space of the heart (dahara) is in some places mention- 

is ed as having a form as in “the Lord whose body is 
of his own essence *Svadeha? (Mbh. XIT.307, 86) 







The Supreme is decisively known to have a form 
. of its own, from such statements as "The Supreme 
. Purusa hasa thousand heads’ (Puru a s, Ata) ° The 
Creator of golden hue” (Mund. Up. Iil .4) "Who is 
beyond Tamas and of the colour of the Sun’? (Purusa 

kta) "He has hands and feet in all dir 
V. X. 8].3) and from his description 

ipadhyaya of the Gita (XI). 
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beauty and power. “His powers are heard to be 
supreme and varied, such as knowledge, prowess and 
activity - all of them natural to Him" (Svet. Up.VI. 8) 
“He who is all knowledge” ( ) ‘The bliss of 
Brahman (Taitt Up..IIL6) “All otier creatures live 
upon a fraction of his bliss (Brh.Up.IV.3.32) “Him 
who has no beginning, middle or end,, of infinite valor 
shining with a thousand, a million, nay countless 
lustre” ( ) ‘In Me, the unlimited, of countless 
attributes and of countless forms" (Bhag. VIL4.48)" 
T was born as the power of intelligence of the infinite 
power" (Bhüg. YIL.9.24) “The Turiya which is all- 
perceiving” (Mandikya Up. IL3 )*He the wise one 
who knows Himself and all else '(GBhag.XY. II.7 ). 
“Other than Mukunda who can be the subject of 
reference of the epithet Bhagavan”? (Bhag. i.I8.2]) 
“Bhaga’’ is the epithet which denotes plenary sovere- 
ignty (Visnu Pura vaVI.5.74 ) “Your bliss and know- 
ledge of all auspiciousness is absolutely full" -‘The 
Supreme alone can accomplish what others can 
never hope to do or think of attempting". 


All these attributes and powers and forms of 
God are of the form and essence of one another and 
identical with Him. . “Brahman is knowledge and 
bliss“ (Taitt. Uq. IL! ) «He knew B. to be bliss’ (/bid. 
TII. 6 ) “Reality, knowledge and bliss is B. (ibid) 
«whose thinking activity is knowledge" (Mund. Up. 
॥.2.7) O six-fold sovereignty, enter me, hail (Taitt. 
Up. i.4.3) «He has no material body made of flesh, 
marrow and bones" (Vay. XXXIV.40). “Not because 


He is a Yogi but because of His intrinsic sovereignty, —— 


È De. tol 
obi 





EN d) i c m 
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the Supreme one is known as ‘Acyuta’ of flawless form 
composed of all attributes” ( ) “Of flawles> 
body, pleasing fragrance, shining with knowledge 

flawless valor" ( ) ‘knowledge of know- 
edge, bliss of bliss, Lord Visnu is the Highest 
(Paimgi khila) "My body is of flawl:ss bliss, not com" 
posed of Prakrti. It is unlimited in all respects. So I 
am called Narayana” (Brahma-Vaivarta) “That same 
body He sometimes exhibits to others as of limitede 
nature and attributes, by way of sport and by Hig 
power of deluding others (Miya)" ( ) 
The Padma says: the Lord did not dwell in the 
womb of mother Devaki. He was not born of Vasu, 
deva or DaSaratha or Jamadagni. So sports the 
unmanifest Lord of bliss of undiminishing nature- 
for ever. When perceived by the dull-witted as subject 
to life in the womb and so on, He does not confer 
the lasting benefit of Mok a" The Skanda Purana 
Says: "Never, indeed does the Supreme V sudeva, the 
Ruler and Master of those who have Him (in their 
hearts) suffer pain. He, the ruler of the heavenly 
worlds, the unborn, the incxhaustible store of bliss, 
ofthe essence of intelligence, enlightener of the 
world, went to the forest weeping like a mortal, in 
search of his beloved abducted by Ravana. “He who 
is adored by Brahmà wandered about, deluding 
mortals, and showing how persons excessively attach- 
ed to their women behave. Because of His fulness of 
nature, the Lord Parasurama of unimaginable valor, 

and who is Rama himself, in reality, 

3 va inquished (by Ràma)to let the Words 
The invincible one, 










appeared as if 
। of Rudra come 
being won over by devotion 





TI 


and feigning defeat, sparcd Bhisma and did not let 
Amb2 be married to him. Who can be more com- 
passionate than He °? 


Therefore, one should not ascribe any empirical 
limitations to any of the Lord's manifestations, 


Where mutual differences or distinctions (of 
“high” and “low ") are met with among them, as 
for example between the Visvar‘ pa and the other 
forms of the Lord, they should be understood to be 
made to appear so from the point of view of the unini- 
tiated. So it has been proclaimed in the G ru;a: 
:* All Forms of the Lord are infinite and e qual to o3e 
another in respect of all their attributes. Still, from 
point of view of the uninitiated, the Sages speak of 
Youas “high” or “inferior, (pura-avara) to delude 
the devotionless”’. 


This esoteric explination of Divine Majesty 
should not bc treated as purely eulogistic in purpose 
and as not to be taken as literally true but given onfy 
by way of courtesy (upacara ). It has already been 
shown that the inconceivable power of God and the 
imponderable distinctiveness of entities have to be 
reckoned with and cannot be brushed aside*. The 
Naradiya says, “Rama, Krsna and other forms are 
all of them always perfect. They do not differ from 
one another to the slightest extent. Still, you 
delude us, O Lord, by making us look upon them 


पदार्थ वैचिब्य चैल्युक्तम M.GB) ४700धर्मवेचिज्यादर्थानाम (I, 24) 
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as different in essence and power from You or from 
one another”. 


So then, it is fully etablished that the Aparok«a- 
[^ Jnini reaches in the end the Supreme Being named 
| Narayana who is at all times full of countless attri- 
E butes and is eternally free from all imperfections. 





ADHYAYA lil 


Knowledge of the nature of J.va (and i$vara) 
known as Sinkhya and the means of such knowledge 
known as Yoga have been dealt with in the previous 
Adhyiya. In this Adhy ya, Nik ma- Karma is — — 
enjoined as the means of attaining that knowledge, E 
after disapproving of abstention from it. 











HT. No2 The Lord had told Arjuna in T.49 that 
Jnan is very much superior to (sak.ma)-karma. 
If so (asks Arjuna) why do you urge me to carry on | 
with Karma, especially a terrible one like war (in l 
which violence and hatred are inevitable), instead 0 
directing me to take to Niv;ttakarm or the pea 
life of renunciation of all action and its fruits ? 


II.3. Explaining what isin his mind, the Lord 

tells Arjuna : Though Jnana is superior to (K 
karma (suchas war)you are an Adhikarik à 
therefore entrusting you with the respon 
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(this war as a Niskama-Karma) a social obligation and 
directing you to it. 


The verse “Loke’smin’’ (III. 3) means: there 
are in this world two orders of persons both adhering 
to My law of life —these who (i) pursue the path of 
Jnana (exclusively) by giving up the duties and 
responsibilities of the householder or other aSramas 
and adopt the ascetic life like Sanaka and others 
(ii) others who while remaining in the Grhastha ‘or 
other à$ramas and discharging their duties and 
responsibilities, still adhere to the way of knowledge 
like King Janaka and others. 


*'Sankhyas" are those who have true knowledge 
Jnanins)like Sanaka. Yogins are those who resort to 
the means of true knowledge (suchas Ni.k;makarma). 


Persons like King Janaka though in fact *Jnànani. 
«thas' (staying in Jicna) are **Adhikàárikas". So 


they are ordained to do Karma by God's will and plea- 
sure, in the interst of guiding the world along 


ed as ‘Yogins’, ‘Nistha’ is one‘s natural state 


then, being an '*Adhikàrika" like Janaka 


s you are eligible for Jnana, only thro‘ adhe- 
2 and not by renouncing it altogether 





8] 


wishes of God, are, at the same time indisputably 
Jnanins. So has it been made clear in the Bhaga- 
vata Purana (v. |, 23) : The obligation (of admini- 
stering his kingdom) was laid upon him (King 
Priyavrata) at the wish of God.2 


jit, aA The Lord says, I direct you to adhere 
to Karma for another reason also, that one does not 
gain Moksa which is a state attained by the relin- 
quishment of all kamyakarma and, therefore, known 
by the name of *Naiskarmya', merely by not doing 
his legitimate karma such as fighting this battle (as 
in your case). For it is Jnana alone and not the 
abstention fiom karma that confers Moksa. Why so ? 
Because the Jiva is a ‘Purusa - i.e., is always connec- 
ted with a body (pura) gross of subtle (till Moksa). 
Moreover. if Mukti can be had by not doing any 
karma, trees and such other immobile Jivas (stha- 
vara) should have it. It cannot be argued that there 
will be Mukti by not doing any karma because such 
abstention will arrest the rise of further karma. There 
is always the possibility of countless karmas of ever 





2. The opening Adhyaya of the V Skandha of the Bhagavata 
narrates the story of how King Priyavrata the great 
devotee of Vasudeva declining the crown goes to the 
forest to become an ascetic and do penance. He is 
dissuafed by Brahmadeva and made to return to his 
kingdom and shoulder the responsibility of Jadiministeug 
ing the kingdom at the express wish of God Himself. The 
‘words occur in the text of the Bhagavata as quoted by 


Madhvacharya. 
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so many earlier lives. Not all of them could be work. 
ed out then and there. For the Jiva performs so 
many karmas in one life. The fruits of some of them 
are of such a nature as have to be worked out in 
several lives. And while one is in the course of reap- 
ing their fruits one by one in the other world, one 
comes back to earth with the residue (to start a new 
life). This piles up future lives without end. So it 
has been said in the Brahma: Purana: “A man or a 
woman living beyond his or her fourteenth year is 
liable as a rule to lay in store not less than ten future 
lives. And this cycle of births has had no beginning. 
So then what hope is there, O Sage, of Moksa with- 
out grace of the Supreme Being" (by sheer exhaus- 
tion of Karmas in the natural process )? 


On the other hand, if Samsara should have had 
n a beginning, there being no previous Karma to deter- 
mine the nature of one's first life to begin with, the 
first life in the series would itself be unaccountable. 














The only way in which Karma can be made not- 
binding is by giving up the desire for their zl 
while performing them and not by choosing to give 
. up legitimate action which will only entail sin. This 
ll be made clear under XVIII. ॥9. 





It may be contended, that it has been authorita- 
ly stated that as Niskama Karma carries nO 


) be worked out in Samsára one gets Moksa 
VU read in “K 


a 


knowledge of | 
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God are called ‘ Nivitta’. One who practises Nivrtta 
karma attains the eternal Brahman” (Manu Smrti : 
XII. 89), Similarly, non-performance of Karma, too, 
can carry no rewards. By th: same token then one 
should te able to attain Mok a by non-participation 
in Karma (and thus escape the avoidable strain 
of going through the karmas and relinquishing 
their rewards). 


The above contention is met by the words: Na ca 
sannyasané d eva....(TYTT.4). ‘Sannyasa’ here means the 
abandonment of Kamyakarmas as we see from the 
use of that term in Gita XVIII.2 (The position is 
this) Karma performed without desire for its fruiss 
contributes to the cleansing of the mind and thereby 
to the birth of Jnana and thro’ it to Moksa. This 
has been stated **Vairágya is implanted in the heart 
of one whose mind has been purified by (Niskama) 
Karma. And it should be noted that Jnana is 
attainable only by those who have no attachment (to 
external things).This has been stated in the Bhagavata 
(V. Il. 3): ‘Even the worthy sayings of the Vedas 
will be powerless to enable one to grasp the truth 
who has not learnt to detest the fleeting pleasures of 
family life on the analogy of dream-experiences". It 
is not therefore correct to argue by way of **Prati- 
bandi" (counter-argument) that just as Niskama 
Karma which bears no other fruit leads to Moksa, 
non-participation in Karma too may similarly lead 
ition is that Niskama-Karma 


to Moksa. The post 
does not confer Moksa. It merely helps to purify 


the mind, builds up Vai 





ragya and paves the way for Mr 
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enlightenment. Hence the mere abstention from 
Karma is not the means of attaining Mok a. 


As far the ascetic order of life, it is intended to 
unify the mind in God and to please Him well. It is 
within experience that in the case of Grhasthas and 
others there is much less of unification of the mind 
in God, asa rule, in so far as they are busy with 
other activities. And it stands to reason that with- 
out perfect unification of the mind in God, Aparoksa- 
jnana cannot be attained. The Sruti too says the 
same “Neither the one whose mind is not rooted in 

j God nor the one without composure of mind in Him 
R can attain God” (Katha. Up. ].2.24). The Sannyasa- | 
" A§rama pleases God immensely. So it is said in the 
Narayanastaksarakalpa: ‘‘The fourth order of life 


of Paramahamsa, an investiture, so pleasing to 
Me...." 




















As for Adhikarikas they are able to achieve 
unification of mind in God while continuing 
remain in the Grhastha or other āśramas (without 
entering the Sannyása-àérama): ‘Such responsible 
positions of the Adhikirikas pleases God immensely. 
‘So it has been said in the Padma: Adhikarikas 
‘Devas and the ancient Kings (like Janaka and 
ata) do not swerve from Visnu even in the 
onerous tasks and responsibilities. 
f their responsible positions by 
| ds itse s means of pleasing 
: t 2 cei D 
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TT. 5: Explains that no one can give up Karma 
absolutely. (It must, therefore, be recognised that 
all Karma is not binding but only Sakamakarma). 


III. 6-7. (Tho’ it is not possible to give up 
minimum Karma necessary to keep body and soul 
together) still one should renounce Karma (by giving 
up the desire for fruits) to the best of one's ability. 
This is stated here. The words “thinking in the mind" 
(in verses 6 and 7) ace introduced to make clear the 
positive and negative concomitance between the 
absence of control of mind and bondage and the 
controlled mind and absence of bondage, respectively 
to emphasise that. it is not so much the participation 
or non-participation in Karma that is responsible for 
bondage in or release from Samsara but the effective 
control of the mind and harnessing it to God 
without becoming enslaved by it. 


Karmayoga here is adherence to one’s Varna- 
Aérama duties and not exclusively of the Grhastha 
because it is used in its general connotation and 
because the spirit of non-attachment is enjoined. So, 
carry out the appointed responsibilities of your sta- 


tion in life. 


Wi, % This refutes the contention based on 
the Smrti, “ Karma subjects living beings to Samsara 
(They attain mok:a by knowledge. Therefore, the 
wise ones do not take to Karma)", that all Karma 
retards moksa. The Lord explains the correct posi- 
tion by saying “ Yajaarthit . . . ". ‘(Ayam Lokah). 
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Karmabandhanah’ means the world whose source of 
bondage is Karma. ‘ Yajiia’ here signifies the Sup- 
reme Lord Vis7u.2 (The overall idea of III. 9 ab is) 
Karma performed for His sake and pleasure (i.e. as 
His worship and as pleasing to Him) without attach- 
ment is not an impediment to Moksa and will not 
retard it. Because of this qualification (do it) with- 
out attachment. Also because of the Sruti * Who 
aspires for results 7 ( ) and the state- 
ment to be made (about the threefold fruits of Karma) 
‘The undesirable, desirable and mixed” (Gita 
XVIII. t2} and the injunction: ‘“‘ These Karmas also 
ought to be done without attachment. Such is my 
final view " (Gita XVIII. 6). Though there is another 
specific qualified statement (Vigesavacana) depreca- 
ting Karma, “Therefore let him not be a doer of | 
à istis" (Brh. Up. i. 5.2) the qualifying epithet in 

the pronouncement of the Gita (Yajnarthat kar- 

mano anyatra lokah karmabandhanah III. 9) holds 

the ground. 






















3 as नै विष्णुदवता (Satapathi BR-7.7) 


See M.'s explanation of the words faa: and निरहंकारः 
in ॥.70 i 
5 This is because it is pecifically in favour of excluding 
Karmas performed with no other end in view than to please 
the Lord and has as such the right of overriding and 
tricting the scope of the other statement ‘Tasman 
ukah m and reducing it to the position of a 

statement (Jayatirtha). धया द्र्योविशे 
ह yatirtha). यद्यप्युक्तवि faan- 
गीतावाक्ये यज्ञार्थादिति वि वि NS 
व्य यज्ञाथोदिति विशेषण परीशिप्यर्त 


AAT 0 i l 
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27. ]0-3. The Lord introduces a laudatory 
statement (arthavida) in respect of the obligatory 
nature of the Karmas pertaining to one’s Varnas- 


Tama. 


Il. 4. adduces another set of reasons ([4-[6) 


to re-inforce the same point. In this verse, Par- 


janya denotes the clouds and the Sun. Though the 
Sun exists before ‘Yajia’ it (the Sun) is said to be 
prodced from Yajna in the sense that Yajna which 
signifies the oblations offered in it serves as food for 
the sun (which Sustains the Sun). 


Here the Yajua contemplated is the one which 
constitutes the cycle or series which calls for an 
injunction to (performance of one’s) Karma as a 
moral and ethical obligation of mortals to keep the 
wheel of cosmic life in constant motion. That pur- 
pose will not be served if by Yagna we understand 
the one performed by the Sun himself, as a god, to 
attain his position. A distant analogy of the one 
performed by Parjanya will not also suffice to exert 
the necessary moral pressure on others. 


Or Parjanya is the collection of clouds which is 
produced by food. Manu Smrti (XXI. 76) has it that 
the oblations properly offered in fire reach the Sun.® 
Rains are due to the action of the Sun's rays. Food 
is produced by rains and living beings are born of 
and sustained by the consumption of food. Either 





अग्नौ प्रास्ताहुतिः सम्यगादित्यछुपतिष्ठति. (Manu Smruti I-76) 


Tu dp ke 


पे 
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way, Parjanya is born of Yajra which means the 
offerings in favour of particular deities. Karma 
refers to the other subsidiary rites connected with 
Yajna. 


TRES. Karma (activity) is generated by the 
Supreme B. as we see from the following texts: ‘It 
is.He who causes good deeds to be done " (Kaus. Up. 
iii. 8) ‘Mind, perception...’ (Gita X. 4-5). Where 
it is possible to understand the terms ‘Brahman’ and 
< Udbhava’ in their primary senses of the “ Supreme 
Being’ and ‘generation’ it is not permissible to go 
in for the non-primary meanings of * Veda' for 
‘Brahma’ and “illuminating the nature of Karma j 
to ‘udbhava’. It is not possible to ascribe the power | 
| of illumination to the Veda which, as a body of arti- 
culate sounds, isan inanimate entity and as such 
incapable of independent activity. The Sruti ‘Under 
the bidding of this Imperishable (Aksara)”’ refers to 
everything being controlled by B. So also. the 
text of Bhagvata (II. 0. I2) ‘Substance, Karma, 
Time and others exist for ever by His grace °. Refe- 
- rence has already been made to B.'s = 
— power (which makes it possible to understand how 
even the intrinsic nature of all other substances and 
inciples whether sentient or insentient remain 
control. Even the power ofthe Vedas to 
nature of Karma through the agency 0 
Devatas is subject to the same princi- 
but Pratibimbas of B.and a - 
act independently of 
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the Bimba's activity. Such independence of initiative 
has been denied of the Jivas in Gita V .I4. 

The ‘aksaras’ (III. l5c) are the -wellknown 
articultate sounds of the language of the Vedas by 
which B's nature is made manifest. But for such 
illumination (by the words of the Vedas) how can 
anyone hope to know anything at all about the 
Sup:eme Being which has neithera beginning nor 
extinction and which is unthinkeble and infinite ? 


Moreover, there is no justification to prefer the 
derivative sense of **Vedas" for the term **Brahma"' 
to its established sense (rū, hartha) of the Supreme B. 
The express reference to the Supreme B. (as ever 
established in Yajóa, in III. ]5 cd) makes it clear 
that it is the same Sup:eme B. (and not the Vedas) 
that has been referred to by the term Brahma in 
III. l5 a. It is not possible to hold that in III. I5 cd. 
it is the Supreme Being previously referred to 
in Ill. I5 b by the term ‘Aksara’ that is finally 
ref.rred to by the expression ‘Brahma’ in III. 5 cd. 
For, it will not be proper to construe one and the 
same word (Brahma) used twice in the same context 
as denoting two different things,” unless there is 
7. The position cise UU Mee व Sho MAR 


Vedas. (According to Madhva it denotes the Supreme 
Brahman uniformly in both the places). 


Read: कर्म AFIR | ब्रह्म वेदः तत्प्रकाशितम्‌ बरह्म चाक्षरसमुद्धवं 
अक्षरमिति परमात्माख्या | तस्मात्‌ सर्वगतं व्रह्माक्षराख्य | 


सगतभिति ferr इतरत्‌ TAT Jared विकारत्वात c 


yr 





असर्व गतम्‌ (Bhaskara) 


> 
4१29... 
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decisive evidence of difference of topic. 


These ‘aksaras’ (articulate sounds of the Vedas) 
are eternal. This is established by the following 
Sruti, Smrtis and Sutra: “O Virüpa send forth a 
good praise, of the showerer of desires. with the 
help of eternal words” (RV VIII-75.6). **The words 
of the Veda which are without beginning and have 
noextinction were articulated by the Self-existent 
Beihg" (Manu i. 5). “The endless succession of 
Devas follows from the eternality of (Vedic) sounds 
(BS, i.3.29) 


(The interpretation of III. 5 b to the effect that 
the Veda is produced by the Supreme B. called 
Aksara is unsustainable). We have already pointed 
out the difficulties which arise on the asceription 
of an author (or creator) to the Vedas.9 Tt will not 
do to explain that the Vedas are produced by P. 
without deliberation (abuddhipürvaka) (and that, 
therefore, there is no possibility of the defects 
incidental to authorship being found in them). For 
there is no proof to establish that the Vedas were 
produced without thought or deliberation. The 
significance of the description of the Vedas as the 
“breathing forth” (nissvasitam) of the Supreme 
Being (Buh. Up. YI. 4. 0) is that they were delivered 
effortlessly but not thoughtlessly. For the Sruti “He 
desired..and He created all this" (Taitt. Up. ii.6) 
makes it clear that the entire creative activity of God 
8. . pt per कक! is given by both Sankara and 
9. See under II.43 (p. 4) 








9] 


proceeds from His unfettered willand desire to 
crate. There can be no willing or deliberation 
with rut t king thought. Moreover, the Brhadara- 
ayaka Sruti which refers to B.'s act of creation as a 
“breathing forth" mentions the creation of ‘‘sacrifice, 
oblation, food, drink, this world and the other and 
all beings” siae by side with the world of names com- 
prising of sacred literature (Brh. Up. IV. 5.]). If 
the world of forms (rrpaprapanca) should be deemed 
to have been created without deliberation together 
with the world of names (namaprapanca) the Sruti 
which ascribes all creative activity of God to His 
Wil aud Desire (Tuitt Up. IL 6.) will lose its 
point.!9 


Such a position will be quite against the highest 
purport of the Srutis which is the majesty and 
supremacy of God. It would be a negation of God's 
supremacy to interpret the description of His creative 
activity as a ‘breathing forth" as someting done 
without taking thought or deliberation (abuddhi. 
pirvaka) How can a Creator who acts without inde- 
pendence be credited with Supremacy? Lack of 
independence would be evident from the fact of His 
creations not being the outcome of His free will 
pleasure and deliberation or coming into existence 
without His initiative. Diseases taking root (birth) 


T0 ल. ag, 'निश्वसितमेतत' इति नामप्रपंचस्याबुद्धिपूरवकमु- 
त्पत्तिं बक्ति, सोऽकामयत’ इति रुपप्रपंचस्य इच्छापूवमित्यतो 
न विरोध इत्यत आह — षट हुतम्‌ (Brh. Up. IV 45-7) 
इत्यादि रुपप्रपंचेन सहाभिधानात्‌ o.) 
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in men (in spite of their desire to be healthy) 
proclaim man’s helplessness in being at their mercy. 
They neither take his permission nor consent. ! 


The right way of understanding the statements 
in the Srutis regarding the origination (udbhava) of 
the Vedas would be in terms of their being made 
manifest or secondary origination from their respec- 
tive Abhimánidevatas.!? For they are recognised to 
be without a beginning and without extinction 
(anadinidhana), but all the same “brought forth” 
(utsrsta) by the Self existent Being. These two 
seemingly contradictory statements can only be 
reconciled by understanding their origination 
(udbhava) in the sense of becoming manifest (or 
revealed to the minds of Rsis). The agent or person 
who manifests them is also sometimes spoken of as 
their author or ‘creator’-as when Sage Yajaavalkya 
is said (in the Mahabharata) to have **produced" the 
entire Satapatha-Brahmana.'3 How is it possible for 
him to have “produced” (de novo) the Yajus which 
were lodged in the mind of the Sun-god? The 
decisive rulings given in the Sariraka S, tra have to 

taken as more powerful than bare " 
el sewhere apparently referring to the Vedas having 
been ‘created’ or brought into existence by B. 























Madhva's light touch of humour here. 











93 


yx is not correct to think (that the Sutra 
‘Sastrayonitvit’ [BS.i.].3] favors such an interpre- 
tation) that the Vedas are produced by Brahman. 
The true sense of this Sūtra is that the Sastra i. e. 
Vedas is the only (valid) means of proof of the 
existence and nature of attributes of B. (The other 
interpretation’? is irrelevant to the context and, 
therefore, unsustainable).!5 For, after Brahman 
has been defined as that Being from which the origi- 
nation, sustenance, dissolution etc. of the Universe 
proceed, the most natural question that would arise 
to be settled would be on what basis of proof or 
authority B. should be accepted as the Author of the 
world. Any other question about B.’s own origin 
from the Vedas!9 or its producing the Sastra !7 
(Vedas) would be irrelevent. Further B.’s being the 
cause of the Sàstra or its creatar would not help in 
any way to establish that itisthe source or cause of 
the Universe (Jagatkaranam). Surely. it will not be 
impossible for the creator of the wonderful Universe 
to be the Creator of the Vedas also, assuming that 
they are ‘created’. Nor would the‘ creation of the 
Vedas help to establish B.'s omniscience'® parti- 
cularly if the Vedas are supposed to be produced 
T4. देः निः कार" व्रह्म 
sid TA Rs योनि eee 7.7.3) 


45. See my BSPC Vol. I p. 8 
46. By coustruing the compound as ; si Nn ^s 

शास्त्रं योनिः कारणं यस्य तेतू 
{7. coustruing the compound as a Tatpurasa as has टू 
Er deas by. e eu in his first interpretation. : 


8. aq सबज्ञत्वे (वेदकारणत्वं हेतुः) 
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without thought and deliberation. Furthermore, if 
the creator of the Vedas which are but a part of the 
entire universe could be All-knowing, what prevents 
the Creator of the whole Universe of which the 
Vedas from part, from being All-knowing (in a larger 
sense) ? So much so that B.'s omniscience can 
straightway be established by its being the creator 
of the entire Universe. B.’s omniscience not being 
in doubt, there is no need to buttress it by se.king 


to interpret the Sastrayoni-Sütra in a manner that 
cannot stand scrutiny. 


The Sütra is, therefore, intended to establish 
that the Sdstra (Veda) is the only means of proof of 
the existence of B. and of its nature and attributes. 


As the Vedas are not (thus) ‘created’ their sounds 
are eternal. 


Since B. thus comes to be fully manifested 
(cumulatively) by the orderly cooperation of the vari- 
ous links in the movement of the wheel of life, it is 
said to be firmly established in the Yàjna which sets 
itin motion. (By participating in such Yajna one 
derives merit by contributing to social wellbeing and 


increasing manifestation of Divine presence in the life 
of the Universe. 


TII NG. The articulate sounds (aksara) of the 
Vedas are to be manifested by mortals properly 
reciting or using the Vedas in the Yajnas. This 
serves to keep the wheel of Karma moving. Whoevet 
En pass to keep it going is morally guilty of 
sabotaging the rotation of the wheel of life and leads 
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a life of sin. His life accumulates only the sin of 
dereliction of duty and responsibility !*e 


IH. T. (This verse meets an objection that if 
there is to be grave dereliction of duty and responsi- 
bility in not carrying out one's appointed Karma and 
enormous gain in carrying it out, it would dis- 
courage the  Aparoksa- Jnāñi from going into 
Asamprajüitasamádhi in which there is absolutely 
no scop? for any Karma to be carried out. Jt has 
nothing to do with restricting the moral responsi- 
bility of participating in the movement of Jagaccakra 
to Ajnàánis and placing Jnànins entirely outside the 
purview of Karma, as interpreted by Samkara). 
‘Rati? or -Ramanam? here means the joy derived 
from p2rceiving (the Supreme B.). *Trpti' is reaching 
a sense of “enough and no more’? in regard to things 
other than B. ‘Santosa’ is the happiness that brings 
about such a feeling. The KoSa says : “Santosa is 
what causes a sense of “enough” (in things other 


than B.)”. 


Atmaratih’ means one who has attained the 
ineffable bliss of perceiving the Paramátman and 
communing with Him directly. ‘Atmatrptah’ means 
having attained a sense of complete satiation towards 
other than B. For the bliss of being immersed 
atman is so immense that it brings 
«enough and not wanted’ in regard 


things 
solely in Param 
about a sense of 


> 
48a. This is a most 
alive the institution ० 


of world-economy, emergin 


powerful and impassioned plea to keep 
f Vaidika yajna for the promotion 
g from M's bhasya. 





96 


to other things. The phrase *' Atmanyeva ca santu- 
stah means that the Aparok:ajñāni absorbed in the 
state of Asamprajnātasamādhi attains a sense of 
«enough and do not want it“ in regard to other 
things, by reason of being in Paramatman. The 
emphatic particle (eva) after ‘Atmani’ is to show that 
one absorbed in Asamprajnátasamidhi acknowledges 
no other source for his absorbing blissfulness than 
the Supreme B. ‘Atmatrpta’ is not to be construed as 
a locative Tatpurusa,!8P in which case the meaning 
will be that the Samidhistha will be getting satiated 
by his communion with the Lord, which will be absurd. 
That the sense of satiation is with regard to other 
things and not the Paramatman (as explained above) 
can be seen from the sentiments expressed by the 
um Rsis in the Bhigavata Purina (i.l.L9).i9 That state- 
] ment cannot be taken to mean “We do not find 

pleasure elsewhere‘ by importing some additional 

word to complete the sense that way. Such impor- 
tation is permissible only where a satisfactory 
- construction cannot be had without it. That is not SO 
— jn this case asa very edifying sense emerges from the 
passage as it stands worded (that a true devotee of 
the Lord is never fed up with being “| 
in Him and losing himself in listening to His 
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The emphatic particle ‘eva’ after < Atmartih’ 
(पा.7 a) is to pinpoint the truth that it is only the 
Aparoksajnani in the state of Asamprajnàtasamadhi 
who can be said to have no responsibility of Karma. Yn 
view ofthe Paticaratra text “Even the Sthitaprajna 
who perceives his body has to discharge his appointed 
karma, such performance is obligatory on all as the 
means of securing the Lord’s pleasure". At other 
times, (when he is not absorbed in Asamprajnatasa- 
midhi), the Aparoksajüani may find some slight 
satisfaction thro other channels. But while absorbed 
in Asamprajnatasamadhi he is beyond the range of 
such pulls. What is contemplated in the case of the 
Aparoksajnani in the Asamprajüátasamadhi is an 
absolute feeling of “ enough and do not want’? tor 
wards things other than Paramátman. (That is 
possible only in the state of Asamprajnatasamadhi). 
The additional adjunct *' atmatrptah " (in the sense 
explained) supports this interpretation. 


It would not be proper to construe the phrase 
‘Yastu atmaratir eva ayāt so as to imply that a 
jnani who sometime or other finds delight in Para. 
matma is absolved of all responsibility to Karma. 
(So that all Jadnins and not only the Jnàni in Asam- 
prajnatasamadhi will be free of the obligation of 
Karma). For, syntactically, the agent - (pro)noun 
« Yah” in ‘ Yastu atmaratir eva’ (Atmatrpta eva, 
atmanyeva ca santustah) tasya karyam na vidyate' 
has the power to synchronise the qualifying epithets 
and what is predicated of the temporal adverbs ‘when 
and ‘then’ (where there is no counter reason to take 


? e 
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a different view) as for example in the statement 
« He who eats shall not speak 2०. 


It follows then that freedom from the obliga- 
tions of one’s appointed Karma referred to in ‘Tasya- 
karyam na vidyate’ (III. I7d) is available and appli: 

cable only to the Aparoksajnini while he is actually 

and entirely absorbed in the experience of Asam- 

prajnatasamadhi and not at any other time. The 

adjunct ‘manavah’ (otherwise superfluous ) is to 

bring out the point that only an Aparoksajnani is 
| ieligible to achieve Asamprajnatasamadhi. ‘Manava 
58 derived from man to know. The term * Atma’ in all’ 
| the three adjuncts refers only to the Paramatman 
रि (and not to the Jivatman). This is also supported 
| by the following “ The Jnani who finds delight exclu- 
[e sively in Visnu (the Supreme Brahman) is without 
karmic obligation (then)". 









III 38 The Jñānin in Asamprajüátasamádhi 
gains nothing superior or even equal to the bliss of 
— his perceiving B. even if he should come out of his 
amadhi after being awakened from it (in the 
pomerprescuilved ini the Yogasastra) by previous 
ngement with someone that he should be 80 
ned at the time when he would normally have 
ry out certain appointed karmas, when 70! in 
es - He will notalso be guilty of any trans- 
| by edu to carry out his Nityakarmas like — 
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Sandhya Vandana at the appointed time or not ser_ 
ving his elders or preceptors. (For all those are only 
the means of pleasing the Supreme B. and as the 
Samadhistha will bein communion with B. the means 
now serve no purpose). 


Though failure to carry out appointed karmas 
may not incur the sin of omission so far as an Apa- 
roksajüàni in general is conerned, the words of 
III. I7d and III. 8, cannot be made applicable to 
the Aparoksajnàni in general but only to the one in 
Asamprajiiatasamidhi (as has been pointed out be- 
fore). For, if the principle enunciated in IIT. I7d 
and I8. were to be extended to all Jnànins irres- 
pective of their being in Asamprajnatasamádhi or 
not) Arjuna would not be afit mark to be deliberately 
instructed to carry out his appointed Karma in MI. 
90 and 777. 47 - as he too is an Aparoksajnani (as 
hasalready been well established under ॥. 47). In 
the case of Aparoksajnanins in general any commis- 
sion of forbidden acts or transgression is an indica- 
tion of some slight measure of adverse Prarabdha- 
karma. The latter would be greater if the transgres- 
sion is more serious as the killing of Vrtra by 


Indra. 














IH. 49 In so far then as only the Jnani in the ae 
hi is exempt from obliga i )n s 


Asamprajilatasamad 
Karma, your duty as a 
to your appointed Karma an 
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III. 20 This points out that there is also the 
precedent as evidence of observance of appointed | 
Karma by acknowledged Aparoksajnanis. 


«With Karma" (karmanaiva) means all the 

while continuing to discharge appointed karma ?!. 

Or, (the instrumental form) ‘karmana’ may be cons- 

trued in the sense of 'after having carried out their 

| appointed karmas and then acquiring Jnana”, but 
not in the (privative) sense of solely through karma 
and without obtaining Jnana. For, the royal sages 
Janaka and Priyavrata are celebrated as Aparok:a- 
jnanins in the Mahabharata, Bhagavata and other | 
E works. The Sruti also makes it clear that one | 
attains Moksa by knowing the Supreme B. in all His ह 
Majesty. It has also been emphasised in the Gita 
(I. 5) that it contributes to the acquisition of 
— knowledge. Moreover, the text “ There is no other 
a" way to Moksa than Jnana” (Purusa Sükta) admits 
. . Of no restriction of sense. The other texts referring 
E to Karma asthe means of attaining Moksa can be 
p. xestrictively understood as implying that Karma 





| 
| 
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Where in some Puranas, bathing in holy rivets 
hailed as a sure means of attaining deliver 
sin “One attains Mukti either by knowing 
| Prayaga (mod. Allahabad in the 


wh 


I0I 


confluence of Gangi and Yamuna) or else by bath- 
ing in the Gomati in the immediate presence of 
(the temple of) Sri Krsna, the meaning intended is 
that one becomes freed from sin by such acts or 
that such statements eulogise the merits of bathiug 
in holy waters. 


Even there, in some places the knowledge of B. 
has been proclaimed to be the means of attaining 
Mok:a after disapproving of the view that it can be 
had without Jfiana, as in ** Without knowing B. 
Moksa can never be had." References to one's attai- 
ning it by bathing or dying at Prayaga mean that 
they are contributory to Jnana. These statements 
extolling the merits of holy Tirthas cannot annul the 
invariable rule that Jnana alone is the final means of 
Moksa, recognised even in their own context - just 
as the words of praise in commending a very effici- 
ent officer of the King - *' He is the King himself, 
why do we need His Majesty " are purely acclama- 
tory (and cannot be taken literally). The Lord 
Himself has made this clear in the Naradiya : “Texts 
referring to the merits to be attained by bathing in 
holy rivers of residing in places of pilgrimage or 
Dhyana etc., 8$ conferring Moksa are purely com- 
mendatory and sometimes designed to confuse the 
dull-witted. Therefore, Aparoksajnana alone can 
lead one to Moksa. And (Nishkama )-Karma is only 


the means of achieving Aparoksajnana. 


FER M. 









The words “Yat pramanam ku 


II. 2-96 
pronouncement is val 


mean whatever text OI 
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itself but is not truly known to be so by ordinary 
folk, the high-souled leader of men proclaims to be 
so, the world follows it. ‘‘ Yat pramánam " may 
also be understood in the sense whatever act worldly 
or Vaidika that he engages in, on good authority* 
the rest of the world follows his example. 

JL 27 In the following verses (27-29) the 
Lord elucidates the difference in approach and 
understanding between the Wise and the Unwise in 
carrying out their Karma. 

The expression *'gunas of Prakrti"' refers to 
the sense organs, the body and mind which are 
subsidiary to Prakrti (matter) as its effects and 
constituents. As the Jivàtman is only a ‘Pratibimba’ 

a of I$vara, he has no power to act independently of his 
P. Bimba (viz. isvara). Hence, it would be unwise to 
: arrogate to oneself independance of initiative in the 
_ performance of one's acts or securing their fruits. 

MI. 28. The knower of the truth about the 
divergent attributes and activities of i§vara, न 
. füpa and Prakrti 22 remains unattached knowing 


. The term “Prakrti” in this context admits of thre different 

_ _ senses of \svara, Jivasvabhava (which is threefoid) and 

z Jada-P. akrti and ‘‘Gunas” denote their powers, properties 
— er evolutes as the case may be. The wise one realises that 

S freedom is very much limited by other factors and 

. gives uohis egoism and learns to act as an instrument of 
€ will. 
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that the senses, body and mind are directed towards 
their respective fields of objects (visayàh) by the Will 
of i$vara, in conformity with the basic nature of 
selves. 


Ill. 29. The ignorant ones become deluded by 
their attachment to the senses, body and mind which 
are subservient elements of Prakiti. Man’s attach- 
ment to objects (gunas) arises from the wrong 
notion of his absolute ownership of them and inde- 
pendance of his initiative. 


The term *'gunakarmasu" means in respect of 
objects of enjoyment and actions. This is attested by 
the lexicon : 


“The Etymologists lay down that the term 
“guna” is used in different senses of objects of 
sense experience, organs of perception, the qualities 
of sattva, rajas and tamas and auspicious qualities in 
general and whatever is subsidiary to its “main”, 
Hence *gunah" in verses 27-29 has to be construed 
in different senses according to propriety. To, take 
it everywhere in the same sense of the triple qualities 
of Prakrti would be inconsistent with the predication 
in III. 29c that “gunas act upon gunas”’ 23. 


Theref i that you are) 
II. 30. herefore (wise one that. 
surrender all Karma in (to) Me, relinquishing to Me 


whatever you have mistakenly superposed on 


— 


28. कतृत्याधारत्वयोः विरोधात्‌ (J) 





oe Ys. 
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yourself as ther independeut agent and realise that 
God alone is the independent agent in all acts per- 
formed by the Jiva and carry them out as My worship 
with a heart attuned to Me as your inner ruler 
(adhyattmacetasa), thereby becoming rid of all other 
hankerings. ‘Sannyasya’ means knowing that God 
alone is the independent doer and ‘nirmamatva’ or 
being free from the feeling of “this is mine" is to 
realise the truth “I (the Jivatman) am not the Inde- 
pendent doer”? 


IIl. 34-32. These refer to the outcome of 
followiag or not following the advice given by the 
Lord. Those who perform the Nivrttakarmas as 
defined do also attain Mukti thro Jnàna-much more 
so Aparokssajnanins. The particle ‘api’ is, therefore, 
to be construed in the sense of ‘“‘much more so" 
(Kaimutya) and nor conjunctively as implying that 
Nivrttakarma and  Jnana are severally or even 
conjointly the means of Moksa. For, it has been 
authoritatively stated in the Narayanastaksarakalpa : 
‘All Nivrtta, (nitya and naimittika) karmas carried 
out in the spirit of niskàma and as a dedication J 
the Lord are conducive to direct vision of God. The 
direct vision of God requires no other auxiliary 
— means in respect of release. All these forms of karma 
such as Nivrtta (nitya and naimittika) interpose 
āna in between themselves and Moksa. But direct 
of God (aparoksajiidna) confers release directly 
interposing any other auxiliary after. “ This 
theory of **Jüàna-karmasamuccaya 
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II 33. If it be 50, how is it people do not act 
upon your teaching ? The Lord answers this question 
(in Arjuna’s mind) explaining that it is because 
people act in accordance with the accumulated 
tendencies and impressions (pili vasamsk4ra) of past 
lives which exert great influence and pressure on 
their present life. 


I, 34. One must, however, try to curb them 
to the best of one’s powers. The Lord says that tho’ 
our efforts to do so may not be effective immediately, 
steady spiritual effort in that direction would eventu- 
ally succeed in doing so. This has been said in 
‘Previous samskáras are indeed very powerful. Even 
Brahma and other gods are uuder their power. 
Still they can be modified by supreme effort”. 


77. 35. This meets Arjuua's objection that the 
war isa cruel act governed by passians and prejudices 
and should be avoided. 


III. 36. There are many causes which impel 
one to act such as desire, anger, pride and envy. The 
ion raised here is which one of them is the 
(to be first subdued). This iuquiry is 
gested by the reference to passions and 
34. This fact is indicated by the 


quest 
most potent 
incidental sug 
prejudices in Verse 
partitive «atha. 


The most powerfulofimpelling passions 


TITRES a 
ich when thwarted produces resentme 


is desire, wh 
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Even when resentment is caused by hearing the dis- 
paragemeut of one’s Guru. it is still due to one’s great 
love and regard for the Guru. These who hold differen- 
ily that Kama when obstructed transforms itself into re> 
sentment?^ fail ı0 detect the subtle distinction between 
the two on account of overlapping (brought about by 
the two emotions being transformations ofthe same 
mind-stuff and the quickness of thelr succession), So, 
it has been said **Without reference to desire. anger 
and other passions are not produced." ‘Mahasana” 
(great consumer) means vast is the range of gratifi- 
cation desired by Kama. It is the prolific source of 
misdeeds like B rahmahatyà and is an enemy obstruc- 
ting one's salvation. 


III. 38. How does Kama act as the malefic 
enemy of the spirit? These three entities, God, 
antahkarana (mind-stuff) and Jivasvarupa are filmed 
by Kama in different ways. 


Just as a flame screened by a cloud of a 
though still shining within, is obscured to the sight of 
others, so is the Lord to the Jiva. Just as a dirty mirror 
is not able to clearly manifest any image, the inter” 
organ (antahkarana) befogged by Kama is unable 
anifest the trne nature of the Lord (or the Jiva) 


seeker. Just as the embyro wrapped up in 
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the amnion remains fett.red so is the Jiva over- 
Powered by Kama.25 


IT. 39. Thus obstructed, the mediate know- 
ledge of God even if it is acquired through Sastra 
does not shine forth and produce Aparoksajnana so 
long as it is incrusted by Kéma, even in the case of 
Jnànins, much more so in the case of those whose 
knowledge is comparatively less, being derived 
purely through Gurt pade:a. 


The term ‘‘Kémartpa”’ signifies the eternal 
foe whose name is Kima and who is insatiable 
(anala). Yt is with the utmost difficulty that desire 


is attempted to be satisfied. It is wellknown that 
the heavenly status and position of gods like Indra 


are not easily attained. Kéma is ‘cr-clcm’ in the 
sense that it is unsatiated by whatit feeds on and 
craves for more. Even when the high position of 
Indra is attained one often aspires for the still higher 
one of Brahma, 


The overall sense of verses 38-39 is summed up 
by the following authority :- 


** Reprehensible Kama acts in respect of Brah- 
man as smoke obscures a fire, of the inner mind 





25. Note Madhva's keen insight which brings to light the 
distinctive philosophical significance of these three 
illustrations. 
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stuff as dirt obscures a mirror and the Jiva as the 
amnion holds the embryo wrapped up (The verse 
is couched in a fine /uptopama) 


III. 40-44. To facilitate the destruction of the 
enemy K4mi the base of its operation is indicateed | 
by the words **Indriyáni mano buddhih ". Using 
these as instruments, K4ma obscures knowledge (of 
God and self). Knowledge of God and self is obs- 
cured by Buddhi and other senses when steeped in | 
the attraction of sense-objects. It would be easy 
enough to liquidate the enemy once his base of ope- 
ration is captured and brought under control. 











II. 42. This tells us what should be known in 
order to find the weapon, wherewith to vanquish 
the enemy - viz. spiritual knowledge strengthened by 
non-attachment (vairagya). This has been said I 
the Sruti: “Taking hold of the sword of spiritual 
knowledge, steady with non-attachment to senses, 
— eross the bank of the transmigratory ocean 






















E The senses are superior to the body 
hich they are in close contact. (The grada- 
eries of these physical principles is to be 
to their presiding deities so that the 
ahman which transcends them all can | 
he goal of all knowledge and - 
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to Mahat-tattva Hiranyagarbha) and Avyakta 
(Sritattva) also as enunciated in Katha. Up. (i. 3, ) 
“The supreme Person is higher than Avyakta". For 
the conquest of kima and other passions has been 
taught here as th: means of attaining Moksa. That 
cannot be attained by merely knowing piecemeal about 
Divine Majesty. For the Lord Himself has made it 
clear in the Guaopasamharap4da of the Brahmasütras 
that the attributes of Brahman are to be combined 
and coordinated in meditation from all Sakhas 
according to one's capacity, in such Sttras as 
*Anandádayah pradhanasya’’26 (BS. II 3, 2). It 
has also been stated in the Garuda: The attributes of 
God have been recounted in the Apauruseya-Vedas 
and the Visnu-Vedas as well as thro esoteric 
tradition. Only those who perceive the Lord in the 
light of all these sourccs shall attain Him, and not 
the others". Therefore, the Lord should be known 
here as transcending the Avyaktatattva also (besides 
Buddhi). 


The being referred to as the one who is superior 





26. On the meaning of this Sutra and on the subject of 
Gunopasamhara see my Brahma Sutras and Their Principal 
Commentaries, Vol. III. Adhy. IIl. Pada 3. 


27. See under Bhasya on ॥.72. 


28. As understood by Samkara . at qa! पर आत्मा 
(5.68.॥॥.42) 
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to Buddhi (IT.42) is not the Jivatman.?? For the 
Lord Himself has said earlier (.59) that relish for 
enjoyment also dies out when there is perception of 
the Highest Lord (Para).?? 


There is also the statement of the fourfaced 
Brahma “Without knowing the Supreme Lord who 


is My Superior, how can anyone expect to conquer 
Kama ? 


| Therefore, what is really inteaded to be conveyed 

x in III. 42-43, isthe necessity to know the Supreme 

; Brahman as the highest in the gradational series 
(indicated in Katha. i.3, I0-l\ also). 


In III.42b, the accusative ‘atmanam’ refers to the 
k mind and the instrumental ätmanā to Buddhi. 


Having thus visualised the Supreme Lord who 


Cf. Samkara रसोशी परमाथसत्यंत्रह्म इष्टता निवर्तते (05) 
jt should be noted that the knowledge of the being which 
superior to Buddhi has been stated to be the means of 
_ eradicating Kama. That would fit in only if the Para is 
th the Lord and not with the Jivatman who is 
oppressed by kama, Nor can Buddeh praah 
lf ua Bhaskara and Ramanuja hold, because 
hi, etc. have been described in the Sruti 


3.) and the Buddhi : 
be superior to _ E 
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vanquish the enemy called ‘Desire’, who is so - 
difficult to subdue. 











ADHYAYA IV 


THIS ADHYAYA brings out more fully the majesty of the 
Lord which has been described as transcending Buddhi (and 
Avyakta) in the previous Adhyaya. It also deals with 
the different facets of Nivrttakarma and its difference from 


Kamya Karma and ihe importance of Jnana. 


TV.I-3 The purpose of verses l-3 referring to the 
historical tradition of the transmission of the teaching of 
Nivrttakarma is to highlight the fact that this way of life 
(dharma) referred to in III. 30 has been followed in practice 
by eminent Adhikarins of yore and that their example ought 
to be followed by Arjuna too. 

IV.4-5 It has been shown in III.30 that the Supreme 
Being is to be worshipped by dedicating one’s works to it. 
The purpose of Arjuna’s question inIV. 4is to elicit in full, 
in the light of Pramanas!, the basic nature of the difference 
between the Lord and the Jiva. (Else, the Lord's reply to 
Arjuna’s question touching on the latter’s repeated former 
lives and his ignorance about them as against the Lord’s own 
full knowledge of them all would be beside the point, as the 
question was purely about the Lord’s anteriority to Vivasvan 
and others). 

IV. 6-7. Ifthe Lord has many earlier lives, He cannot 
be beginningless. This difficulty is met by the pronouncement 
‘tho’ unborn...” ‘Avyayatma means one whose body (dima) 


Eee 


l.  तमिममीश्वरजवयोः पूज्यपूजकत्वादिना भगवता axed मेदे 
प्रमाणेन ज्ञातुमेवं एच्छति | (J) 
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also is imperishable. This is confirmed by the subsequent 
description of the Lord's Form in Adhy. XI. ] ]0, as imperishable 
and multifaced. Elsewhere in Bhagavata (V. 4. 5) we read: “This 
original Form ofthe Lord is the receptacle, the unchanging 
manifesting principle of various Avatàx Forms”. The other refe- 
rence there to the Lord's taking the human form (paurugam 
rüpam) in J.3. l is to be understood from the point of view of 
manifestation (thro’ a human form). The reasons and authorities 
for holding such a view have already been set forth (in the 
Bhasya in Adhy. II). 


The beginninglessness of the self (àtmà) as such is common 
to the individual souls also. Hence, avyayatma, has got to be 
explained as referring to the beginninglessness of the Lord's 
body as well (as an important aspect of his Majesty). 

But how can there be genesis for one who is eternal and 
beginningless ? This is answered by IV-6b. As the Lord 
manifests Himself in Vasudeva and others (who are products 
of Prakrti) He is mistaken by the world to be born (of them) 
in the usual way. While thus manifesting Himself thro’ 
Vasudeva and others, He surrounds Himself with the Tamasa 
aspect of Prakrti (Durga), dependent on Him and appears to 

superficial minds to be actually born of human parents. The 


E 


idjective ‘mine’ applied to Prakrti is to make ít clear that this 





niti. uc 


sense of God's intelligence or will is borne out by the lexicon: 
The words ketu, keta, citi, citta, mati, manisa and Maya (are syn- 
onyms of intelligence). It acts as the efficient cause in giving 
rise tothe notion of the Lord being born in the physical 
sense. 


Or, it may be explained that the Lord creating the bodies 
of Vasudeva and others with Prakrti as the causal stuff and 
manifesting Himself thro'them by the concealing power of 
Durga, the presiding deity of Tamasa Prakrti, appears to be 
born in human form, tho’ in reality unborn. This is support- 
ed by the following **The mother of Mahat and other principles 
is triply conceived as Sri, Bhi and Durga, who is the delud- 
ing power. On account of their influence, the Lord Visnu tho’ 
not born in any physical sense appears to those deluded by 
them, as so born, by the power of His own Will.” *I$vara? here 
(in IV. 6) is used (ina much higher sense than its usual one 
derived from is*<Varahto distinguish the Supreme Being 
from the other ruling gods to denote One who is superior(vara) 
to all the ruling gods (/Sa). So it is explained in Brahmakaivarta 
*As You are far superior to other rulers of the world like 
Brahma, Rudra, Sri Sega and others, the term Isvara is primarily 
applicable to You and to no other being." There is also a similar 
text which says: “‘Igais one who is. competent and powerful 
You are igvara in as much as You are superior to all of them." 


IV. 8. Itis not necessary for Him that the Lord should 
take birth in the world to bring about the protection of the 
righteous. All the same, He acts at His own pleasure in doing 
so, as sheer sport of His nature. So it has been stated : This 
desire of His to create (the world) is His own nature (Mandikya 
Up. 9) Creation is mere sport of the Lord like the dancing and 
singing of persons in ecstasy. (BS.II. .34)” Hear Ye of His doings 


Ty 
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in sheer joy, like a child at play’ The Lord of unlimited power, 
stayed away from his city (of Dwaraka) as if afraid of his 
foe. He is ever full. There is nothing for Him to be achieved 
in the world; yet He does everything. Therefore, sages who know 
the Para and Apara tattvas and who are at peace with them- 
selves describe Him as possessed of desires and purposes 
which are out of the ordinary (Rgvedakhila.) 


IV-9. The reference here to getting released by knowing 
apart of Divine Majesty (concerning the true nature of 
Lord’s birth and acts) is intended to include by analogical 
extension (Upalaksana) the necessity to know other important 
facts also about Divine Majesty. It has been clarified (towards 
the close ofthe Bhasya on Adhy. III) that release cannot be 
had by partial knowledge alone. 


Moreover, it has been said in Mahakaurma ‘‘Whosoever 
meditates on Me after knowing all that has been said in the 
Vedas and other sources about My greatness to him alone I 
become visible and to no other." 


The statement in verse 9 that one does not return to birth 
knowing the divine nature ofthe Lord's birth and acts merely 
emphasises the indispensability of such knowledge (as a must) 
ithout in any manner excluding other equally or more important 


ofattaining release by not knowing other 
it Divine Majesty. 
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of a whole is spoken of as all in truth there is no inconsistency. 
For as has been said in the Skdnda ‘Without knowing all 
(related truths) one cannot be said to know any part of it in 
all its truth and bearing.? even if he be Mahendra’. So one 
must strive to extend the horizon of one’s knowledge in all 
directions. 


IV. I0 This verse points out (with a view to intensifying 
one's faith ) that there are persons who have attained Moksa by 
such comprehensive knowledge as has been emphasised. *Man- 
mayáh' means those who sce Me as the all-pervading Being 


sustaining all life. 


IV. !l Tho’ Moksa is not attainable by worshipping Me 
thro’ the medium of other gods, after the manner of Traividy- 
as3, yet I bestow rewards on all My devotees according to the 
measure and standpoint of their worship and let them serve 
me and reward, them but not in a subordinate capacity (as the 
expression ‘serve’ (bhajámi may convey). 


क... 
ace “एको भावस्तस्वतो येन दृष्ट: सर्वे भावास्तत्वतस्तेन दष्टाः’ (7) 


3l; The worship of the Lord thro’ the medium of other 
gods (anyadevatarupena Bhagavadbhajanam) associated with 
Traividyas is defined as follows: Knowing the Lord to be 
the Supreme Being in a general way without the conscious- 
ness that He is the independent agent and enjoyer of all 
offerings and offering them to the lower gods and Pitts dire- 
ctly and finally afterwards formally to the Supreme Lord: 


विष्णु सामान्यतः सर्वोत्तम ज्ञात्वा, अन्यदेवताः पितुश्च इष्टा, अन्ते 
- विष्णोः समपणम्‌ । (7) 


II8 SRI MADHVACARYA’S GITA-BHASYA 


Verse l] cd explains the basis of distinction in rewarding the 
Traividyas and the Bhagavatas or Jfidnins diferently. Tho’ the 
Traividyas worship other gods (/ike Indra) thay are, in principle, 
following My path (mama vartma) since I am the independent 
Agent in all acts and the enjoyer of offerings tho’ the Traividyas 
do not offer their sacrifices primarily to Me with sucha clear 
understanding. This distinction of approach in the worhip of 


the Traividyas and Jfianins is going to be fully explained by the 
Lord in IX. 23-24 4 


As the Supreme B. is the chief bearer of all the names of 
the gods, as taught in rhe Sruti(RV.X.82. 3) He in fact receives 
and enjoys the offerings in all sacrifices (or karmas) offered 
ignorantly in the names of the other gods, by the Traividyas. 
That this Supreme Being is Visnu is indicated by His distinctive 
mark referred to in the ruti, “In the navel of the 
urborn Lord there is the one? on which the worlds rest”. 
(RV. X.82.6) 


IV. I2. How is it to be ascertained that the Traividyas 
also follow the Lord's path ? Because, they are rewarded for 
their karmas quickly. And we know from the Sruti that it is 

Even the votaries of the other gods who first worship 
_ them with faith, worship Me intheend, tho’ not in strict 
= accord with the spirit and requirement of the Sastra that the 
Supreme Being is the Lord ofall sacrifices and object of 
_ propitiation and the receiver and enjoyer of their offerings. 
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God alone that rewards all karma as has been stated in the 
Sruti ^ From Him they have their reward of wealth” (Chan. 
Up. O 

IV. I3. [The subject of the Lord's establishment of Catur- 
varnya system is suggested by the context of the Traividyas 
who tho’ professing to follow the Vedic religious code miss 
jhe true spirit in which Vedic Yajfias are to be carried out 
and so fall short of the expectations of true followers of Bhàga- 
vata Dharma. By giving a secondary place to the Lord who 
is the Father of the Caturvarnya system by whose code they 


are governed, and putting the minor gods of the Vedic pan- 


theon before Him or on an equal footing with Him, the Trai- 
vidyas forfeit the highest benefits of Niskama Karma." 
Apart from this incidental relationship with the Trai- 
the subject of the establishment of Caturvarnyavya- 
greatness as 


vidyas, 
vastha brings out one other aspect of the Lord’s 


the author of the great socioreligious system for the benefit of 


humanity]. 
Caturvarnya means the system of the f 
gunas of Sattva, raias and tamas 


our varnas. The 


distribution of the three 
among the four varnas in human society is within the frame- 
8 as below : 


work of the Rajasa-sattvika complex, 
nrt oo ane 
6.२८: कर्मणां फलप्रापिसावत्‌ क्षिप्रं प्रत्यक्षोपलभ्यास्ति | सा चात एव, 
कर्मणां भगवता भुक्तत्वादेव हि युज्यते नान्यथेत्यर्थः । (0) 
7. The above is the substance of Madhva’s introductory com 
ment on IV.l3 as elucidated by J- 
8. शजसखसात्विकेष्वेवाय विभाग इति ज्ञातव्यम्‌ | (7) 
राजसस्थसातिकेष्वेव, शुद्धसात्विकाः, किञ्चिद्रजोयुक्तसाखिकाः, 


समरजोयुक्तसाखिका:, सस्वादपि न्यूनतमोयुक्तसात्विका इति 
quia: | (M. GT. XVIII) 
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Brahmana having preponderance of Sattva and a good 
measure of Rajas. Kgatriya with less of Sattvikaguna and 
more of rajas. Vai$ya with more rajas than tamas and equal 
measure of rajas and tamas. Südra with more of ramas than 
rajas and more of Sattva than tamas. 

The allotment of socio-religious duties and responsibilities 
in respect of the different Varnas will be found under Gita 
XVJII.4l-44. The Lord is said to be not the author in the 
sense that His activity is quite unlike others’—as we find 
from the Sruti-“The author of the entire Universe, but with- 
out personal involvement of feelings". (RV.X.82.2) and the 
Smrti: My body is of the essence of knowledge and My 
activity is nof due to the operation of the principle of Jadaham- 
kara and, therefore, part of my form unlike that of Jivass 
(Bhàgavata VI.4.46)?. 


The other position that the Lord's activity is all mithya 
(superimposed) has been shown to bea misrepresentation of 
facts by establishing its reality in Adhyaya II. 

IV. 4. Tt is for this very reason (of acting without per- 
sonal motive or gain or involvement that My actions do not 
stain Me and not because My activity is unreal (Mithyd) (as 
Advaitic commentators fancy). The reality of Divine 
activity has been established earlier (in Adhy, II.) 


es 


the Jivas, to be un- | ३ 
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There is also another reason why the Lord remains un- 
stained by His actions—viz. that He is not interested in their 
consequences personally. His mind is not, therefore, dis- 
tracted by anxiety and suspense till the results are obtained, as 
in the case of the selves. This is stated in the following. ‘The 
Lord tho’ He expects and Wishes the fruits to follow does not 
go to the extent of personal involvement as His desire is 


unsullied, like His knowledge’. 


There is no reason to suppose that there is hypothetically 
only one true Atman !! who is yet to attain release, as other- 
wise, If some Souls are now released and others have been in 
the past, there should be an end of Samsara by now and all 
souls should have attained release by now. Such a contention 
is baseless. For the Sruti (anticipating this kind of argument) 
has stated—“ It is said knowing the Lord with one's heart 
and intellect, the enlightened self is free from birth and death”- 
How is this possible? Because like the Lord who is more 
infinite than the passing seconds of time, so likewise, souls 
too are infinite in number. So there is no possibility of 
cessation of Samsara. l i 

IV. I5. This verse shows that the Jfiani too knowing that 
he will not be bound by karma performed in the true spirit of 
Niskáma and dedicating it to the Lord should continue to carry 
on such works as have been carried out by the ancients, follow- 
ing the example set by the still more ancient, in the interest 


of attaining fuller Moksa.í? 





EEE ee 

ll. This is known as * Ekajivavada” and it has been held by 
a section of Advaita thinkers. 

I2. The words “ Evam jfiitvi pürvaih krtam ° in verse l5 is 
clearly a reference to Janaka and others mentioned in III. 


20, J. explains that tho’ acknowledgedly Jfiánins, the fact 
(contineued). 





Wise ones have been deluded by a curse or other extraordinary 
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IV. l6. It has been stated by the Lord that the Jianin 
too must discharge his karmas. Here He refers to the diffi- 
culty of understanding the true nature of (right) karma in order 
to kindle interest in its performance, and keeping away form 
the unauthorised. 


WN, We The purpose of this verse is to emphasize the 
indispensable necessity of knowing the true nature and charac- 
teristics of Karma, Vikarma and Akarma in order to perform 
right karma. This has been said in the following :— “The 
Lord will not be open to the perception of anyone who has 
not known the character and subtlety of distinction among 
karma, vikarma and akarma and without such knowledge how 


can there be any hope of release, O Sage ”? 


‘Akarma’ is the omission of one’s karma. ‘Vikarma’ 
is what is other than Karma and Akarma i.e. the prohibited 
acts (including the Sakama) which forge bondage. We have, 
therefore, to clearly distinguish Karma from Akarma and 
Vikarma. The repetition of the point that the understanding 
of the true nature of Karma (Akarma and Vikarma) is difficult, 
in IV. 07 cd, is to point out that it is so. not because the 
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IV. l8. This verse explains the distinctive natures of 
Karma, Akarma and Vikarms.!^ IV. I8a means that while 


carrying out rightful karma one should see therein the agency 
ofthe Lord, with the deep realization that it is done by the 
Lord, Himself and that being but a Pratibimba of His “Iam 


not the doer of anything independently.” 

In the same way, one should see inthe waking state of 
selves, as well as in their other states of dreaming and 
dreamless slcep,!? where there is a patent absence of indepen- 
dent action on their part, the continued activity of the Lord. 
Such a one alone is a wise man. He alone is a true Karmayogi- 
He is the accomplisher of all Karmas (Kkrtsnakarmakrt) in that 
he has more or less attained the fruit of all Karmas in effect." 





l4. As the praise bestowed in IV- I8 cd, on the person who 
is able to understand their nuances properly requires a 
clear prior formulation of their respective identitise, the 
Bhágyakára indicates the necessary Vakyabheda (splitting 
ofthesingle statement) for the purpose, by dropping the 
two relative pronouns in the first instance and reading 
them as injunctive statements * Karmani akarma pasvels 
akarmani karma pasvet” and then allow the eulogy 
(यः पश्येत्‌ स॒ बुद्धिमान्‌) to have its way by way of anuvada. 
]5. देहयोगात्‌ वासोऽपि (5. गा. 2. 6) 
l6. य एष gag जागर्ति कामं कामं पुरुषो निर्मिमाणः | 
^ (Katha. Up. II 2. 8) 
L7. सर्वाकरणात्‌ स एव च कृत्जकर्मक्कत्‌ , कृत्सफलवस्वात्‌। (MGB) 
Karma performed by a Jani with such a profound under- 
standing is real karma. Such a Karmayogi is figuratively 
said to be covering the entire gamut of karma, tho’ 
actually performing only some of it in the sense that he 
reaps the final reward of all karmas such as A§vamedha,... 
viz. Aparoksajfiüna and Moksa thro’ such jfiana. (J) 
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IV. 9. The same idea is elaborated inthe next five 
verses. * Jiianagnidagdhakarma’ does not imply the * un- 
reality ° of karma performed by the Jfiani (as Samkara has 
taken it).i5 It has the sense already explained that the Jüàni 
is freed from the bonds of karma by his knowledge of the 
Lord’s independent agency in everything that is done by him 
and his being only a Pratibimba in its performance. . 


IV. 20. To be a perfect Karmayogi nonattachment to 
karma by way of works and fruits is alone insufficient. He 
should acquire the state of Aparoksajfíána where one attains 
over again a state of mind similar to the Lord's, being self- 
content and not dependent on any other person (save the Lord). 


IV. 2]. . This points oùt the way to abandon desires, and 
pre-thinking about objects of desire. By complete restraint 
of the mind and Citta?0 one should learn to eradicate desires 
* Aparigraha’ divested of all one’s appurtenanees of body: 
organs, ctc., by freeing oneself from abhimarna for them. “ He 
does nothing ” (verse 20) in the sense that he does nothing 
with the notion of being the absolute agent in- the act and 
hence he incurs no sin 


` कर्मादावकर्मादिदशने ज्ञाने,त देबाभ्निः | (Siv. 8) 
तग्रृहीते एव कर्माकर्मणी, यथा शुक्तिकायां रजतम्‌ । (siv. 29) 
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IV. 22. This verse gives the characteristics of one who 
has his mind and its Vrfris (states) under control. Such a one 
is satisfied with what he gets by chance (without effort) and 
rises above the pairs of opposites by remaining equally serene 


in success and failure. 


IV.23. This concludes the description of Karma-Svarüpa. 
* Gatasanga ' one who has freed himself from love of rewards 
of action. * Mukta ' here refers to his being free from attach- 
ment to body, senses, etc. ‘ Jfianavasthitacetas ' is one who 
has a settled knowledge of God and (his own) soul. 

IV.24. This clarifies the true nature of the settled 
knowledge about God and Soul. Brahman is attainable only 
by that person who realises that all his offerings and oblations 
are dependent onit. (The sense of the predication ९ Brahma. 
arpanam, brahma havih ° is not that the offerings and obla- 
tions are B. or partake of its essence). All this is said to be 
B. in the sense that the existence and power of functioning of 
everything in finite reality is dependent on B. — and not 
because everything is or partakes of the nature of B. 2 So it 
has been said - “ It is because all is dependent on You and 
not because You partake of the nature of all, that sages say 
You are everything”. (Padma) Also in the 46-09. (III. 4.): 
“All that is guided by the Mighty intelligence ? (prajranetram) 
` andin ^ Him alone, the Rgvedins meditate upon in the 
“Maheduktha”, Him the Samavedins in Mahavrata, Bim in 
Agni, in the Sun and in all beings as B ?, 22 (44, IIT. 2. 3.). 
‘Brahmakarmasamadhina ' means, together with Samadhi, 
karma is also dependent on B. 


नारी 


2. A ब्रह्मेत्युच्यते -- तदधीनसत्तामरबृत्तिमस्वात्‌ , न तु 
तत्खरूपत्वातू (M. GB.Iv. 24) ` 


22, ‘This involves the concept of B.'s Antaryamitva. 





dd 
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IV. 25. After the explanation of the nature of Karma 
in general, we aré now introduced to the various forms of 
* Yajfia? into which karma can be classified, including the 
karma of ascetics, who are supposed to be ineligible to 
perform * Yajiias ° (in their narrowest sense). 


* Daivam yajfiam apare paryupasate ° means Some Jfiànins 
worship the Supreme Lord Himself as Yajüa. He is their 
" Yajfia?. The word rajiam isto be construed adverbially 
as modifying the verb upasate. For some advanced class of 
ascetics (Paramahamsas), there is no other form of Upasana 
than worship and meditation of the Lord. Others offer obla-’ 
lions in honor of the Lord, who is designated as * Yajfia’ 
as in the Sruti: “ Yajfia is the Lord Visnu, the deity ”, thro' 
well-known sacrifices (yajna).23 


The term * Yajfiam’ in the accusatives in IV. 25, should 
be understood in the sense ofthe Lord, so as to convey that 
they offer oblations directed towards Him (Yajfiam prati juhvati) 
as in ‘Tam yajnam barhisi Prauksan’ (Puruga Sükta)y. We also 
. read :~ ‘In his mental sacrifice, the god Brahma (the great- 
grandfather) worshipped (ayajat)his father, the Lord Visnu, 
signated as ‘Yajfia’ with his first born son’ Rudra as the 








HYA 
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larly in the other cases of * Yogayajfiah ’, * Svadhyayayajiiah’, 


2 


* Juhvati The homa takes the form ‘I offer this Tapas as 
an oblation in the fire of B. as His worship. Such offering 


takes the form of a Homa. 


IV. 29. Others bent on Pranayama, withholding the 
movements of praga and apana, offer prina in apana and 
apana in prana and remain in the state of Kumbhaka only.94 


IV. 30. They offer (juhvati) prana in prana by observing 
restraint in food without which it is not possible to reduce 
the activities of the senses.25 Or, the offering of prina in 
pràna may take the form of a meditation on speech and other 
indriyas as being controlled by the mind and other higher 
principles in the ascending order, as set forth in the Sruti 


“ Yacched van mansi prajfiah......... (Katha up. \.3.43)26, 


The other interpretation of IV. 30 b has the. support of 
other authorities like “ Whoseever is abstemious in food by 


him the pranas are offered in prana ". 


24. There are no three separate forms of Pranayama as recaka, 
püraka and kumbhaka as commentators $ and R have ex- 


plained. It is only one ‘and consists of kumbhaka, the 


other two being subsidiary-processes of it. Hence, Madhva 
says : Kumbhakastha eva bhavanti ityarthah. 


25. In the case of IV. 26 ab, the restraint is thro’ pratyahara 


of indriyas while here (IV. 30) it is thro' restraint in food. 


26. Inthe other interpretation, the direction * niyataharah ^ 
is to be interpreted as a separate form of * Yajfia’. 


28 SRI MADHVACARYA’S GITA-BHA SYA 


IV. 32. The statement: Thus these verious forms of 
Yajfias are “spread out in the face of B.” is to be taken as 
it is (and need not be construed as “set forth in B thro’ the 
Vedas”).27 For the Lord says “I am the consumer? of all 
offerings in Yajiias and their Lord”. (Gita, IX. 24). 


Even the Yajfias of * meditation °, austerity, Vedic study 
or acquisition of knowledge, partaking of niental, vocal or 
bodily activities are, without exception, the outcome of 
‘Karma’ (in its breadest sense). Therefore, knowing this 
fundamental basis of all Yajfias, one must carry out the 
particular form of karma to which he has been accredited 
and thereby seek release?9. 

IV.33. Akhilam karma means karma inclusive of its 


angas (subsidiaries). All such karma finds its fruition in 
Jnana. 





27. ब्रह्मणो वेदस्य मुख द्वारे, वेदद्वारेणावगम्यमाना: 
(Samkara GB) 


28. As such, the-expression ‘ mukhe is significant in its 
primary sense. The sense of dyara will be secondary. 


itva vimoksyase is: whatever else you plan to 
adaning your duty to fight, such as ‘Upasana 
dicancy, would also be a form of Karma, you 


* 
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IV. 34. “The Wise will i 
| Wise will impart to you the knowledge” 
This implies, even now you are a Jñānin but your knowledge 
c 
has been clouded temporarily and hence the confusion. The 


proofs to support Arjuna's being a Jiidni have been set forth 
in the Bhàsya on II.47 (which please refer). 


IV. 35. By which knowledge you (will) see all beings 
in me, the Antaryàmin (atma) of all, after the termination of 
that confusion. 


IV. 36-38. These three verses eulogize the Jhana referred 
to by the expression ‘yena’ in verse 35. 


IV. 39-42. As the verses 39-4] speak about the intimate 
means and outcome of Niskama Karma as well as of the 


failure to carry out such Karmas and their consequences, in 
a mixed manner, the Bhasya explains their gist. 


[The immediate means (antararigasadhana) of such appro- 
ved karma are faith in God, devotion to him and mastery 
over senses. What is opposed to Jñāna is Ajñāna ; its 
antarangasadhanas are want of faith, etc. The immediate fruit 
of Jiana is deliverance and that of Ajfiana is spiritual extinction 
or failure to attain higher worlds (J).] 


wy 


ADHYAYA V : SANNYASA-YOGA. 


In this Adhyaya the Lord expounds at length the nature 
of Karmayoga taught in the third Adhyaya.! 

Wo dic Arjuna refers to the Lord's exposition of 
Sannyasa in IV. 22 ff. and of Karmayoga in IV. I5 ff. (and 
poses a query on the basis of a supposed conflict between the 
two) ‘Krsna’ means the Lord who animates the worlds, 
controls and sustains them. So it has been coplained in the 

_ Mahakaurma : “0 lord of the gods, sages and knowers of 
Brahman say that you are called “Krsna” became you animate 
(Karsasi) the entire world and control it. 


The meaning of Sannyása is going to be clarified by the 
Lord himself in V.3 ab. The point underlying Arjuna’s query 
has, therefore, to be understood this way : If Sannyasa 
consisting in the discharge or one’s Karmas without 
passions or attachment and as worship of the Creator is 
the better course, the waging of a war involving bitter 
passions would still be somewhat irrconcilable with it.? 


Karmayoga comprises two aspects (I) abandoning of 
desire for rewards and the sense of independent personal 

- agency and personal likes and dislikes and (2) dedication 
of such Karma to the Lord as His worship. ‘The former 
pect is Sannyasa. As applied to the whole in its latter 
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V2. (The lord solves this difficulty of Arjuna by 
clarifying that) Sannyása referred to in verse ] and 2 has 
nothing to do with the fourth A§rama of life called *Yatyà- 
rama’ in the social system. For, it has been said “My worship 
(thro’ discharging of one’s duties) is higher than the abandon- 
ment of pairs of opposites. All these? are lower forms of 
penance. Passionlessness excels all of them” 


In so far then, as Karmayoga in its true sense of discharg- 
ing one’s legitimate work with a due sense of dedication to 
the Lord and Sannyása in its restricted sense of discarding 
passions and prejudices in the performance of such work; 
as defined in V.3, are both of them to be combined and 
practised by the same Adhikari, as being conducive to the 
highest good, the question of which of the two — Karma or 
Sannyása is greater than the other would not be in order. 
If the question is taken to be raised in respect of their relative 
importance in the whole, the Lord's answer is that the 
itive aspect of Karmayoga is basically the more important. 


एकपुंयोग्यावेती, तयोर्मध्ये योग एव विशिष्ट इति परिहाराभिप्रायः | 
उभौ समुक्चिती । (M.BT.V. 2) 


Sannyasa-Agrama as such has however its own place 
and importance in spiritual life. The Niradtya says “The 
fourth Agrama known as Sannyasa has its own obligatory 
duties, tho’ it is supposed to be without any statutory activities 
becanse it is completely free from Kamyakarmas. There is 
no higher way of life than it. Even the Grhastha observing 
all his duties will not attain that level of spiritual eminence 
which the asectic observing his duties will. The eligibility 
for entering the Yatyasrama consists in devotion to Me and 


pos 


3. Like ddhana and other rites. 


Yh in 
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complete freedom from all attachment. Where one possesses 
such eligibility, the (Jà^a/a) Sruti says “One may enter the 
Yatyá$rama from Brahmacarya à$rama itself the very day he 
acquires freedom from attachment." The Brahma Purana also 
declares: "I have great love for the fourth order of life 


For those who are not eligible for it the other āśramas are 
open". 


For these reasons, the Sannyása described in this context 
of the Gita is not the Sannyása üérama ay such. 


MES This verse gives us the contextual sense of 
"Sannyása". In order to show that such Sannyása as has 
been defined in V. 3 b is helpful in attaining the highest good 
(moksa), the Gitácàrya puts us in mind of the correct’ meaning 
of ‘Sannydsa’ here (thro' the statement) : “He is ever a 
Sannyásin who neither hates nor loves”. 


x V. 4. Sannyüsa in the sense of non-attachment to 
sense objects and freedom from passions has been insisted 
upon as the intimate means ofacquiring true knowledge in 
Bhdgavata V..3 (quoted ante under II. 44). So, how can 
it be said to be inferior to Karmayoga ? This objection is 
. met by V. 4 which points out that both of them are equally 
intimate and essential means of acquiring Aparoksajfiána- 
exts like "One who is enticed by the sacrificial fire and 
ked by its smoke fails to recognise the Lord.t (Taitt. 
mana JIT. .I0, ॥. I). “O, Father, the powers attianed 
an never be yours, only the path ofsmoke lauded by 
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those seated in the sacrificial halls, gratified by the sacrificial 
food, will be yours” (This is addressed by Satidevi, to her 
father Daksaprajapati before she Jumps into the fire). (Bhag. 
IV. 4, 2) merely censure Kamyakarmas (and mof Niskama- 
Karmayoga). 


Those who hold a different opinion that nitya and naimi- 
ttika karmas even tho’ performed in the true spirit of Niskama 
are vot intimate means of attaining Jfidna but serve merely 
to prevent thesin of non-performance of one’s duty are 
wanting in judgement (ba/ah). 


V. 5. Explains the idea behind the previous statement 
that one who properly observes even one of the two (Sannyasa 
and Karmayoga) obtains the fruit of both. This is because 
both are interrelated and are means to the same end. Hence, 
the Karmayogin also attains the fruit of Jana viz. Moksa 


thro’ Aparokga. 


V. 6. For this reason also Karmayoga is better than 
mere abandonment of attachment or rdgadvesa. For without 
active Niskamakarmayoga, neither Moksa nor Aparoksajiiana 
can be attained, by merely abandoning attachment. For the 
latter (i.e. the Kevala-Sannyasin) would have courted so much 
{rouble merely to conquer and subdue his passions and nothing 
more. But then Moksa needs must be the fruit of Sannyása 
(as defined)-the idea being that whatever other fruits it may 
yield will be too insignificant as compared to Moksa and 
not worthy of being regarded as the fruit. This has been said 
in the Padma: Except the highest fruit of Moksa, whatever 


else is gained cannot be considered to be of real worth". The 


point is this. An inconspicuous return is no recompeuse for 


something which merits a high. guerdon. A ruby cannot be 
bartered for a handful of grains. 
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V. I6. (In verse 5 reference had been m 


ade to the 
obscuration of knowledge by ignorance. 


The difficulty arises 


that, in that case, there will be no posibility of the removal 


of such ignorance and the manifestation of Brahman, Jf some 
other cause of its removal is to be sought; there will be no 
point in advocating Sannyasa and Karmayoga for the purpose 
of acquiring Aparoksajfiana. This objection is met by this 
verse.-J). 


= .—— छी HY 5: ४ NU. 
(Continued) 


be called dattasvàtantrya or delegated initiative. This 
point has been very impressively articulated by Madhva 
in his Tatparya on this verse where he has given an alterna- 
tive explanation of the verse - "Ihe denialof agency to 
the Jiva is from the point of view of his not being an 
independent agent. Just as a child's salutation to his 
father made by the father himself by joining the child's 
hands in salutation to him is deemed to be the child's own 
salutation to his sire; even so the works of the Jivatman 
carried out as worship of the Lord, tho’ entirely dependent 


on Him; still come to be regarded as being done by the 
Jivatman, in a limited sense: 


eared यथा पित्रा कारितं शिशुकतृकम्‌ | 
ओ एवं पूजा विष्ण्वधीना भवेज्ञीवङ्ृतेत्यपि ॥ 

E MA (Madhya GT. V. 4) 
oT Acharya goes on to. point out that similarly in 
i ct of the Production of ‘unseen merit’ and other 
armas of Jivas the power and initiative is not 
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No doubt Jfiana alone is capable of. ‘removing ignorance. 
But the self’s knowledge of its own essense (Svartipajfiana) 
is clouded by Avidyà. Vrttijfidna (engendered by the mind) 
helps to disperse Avidya and manifest the Lord to the self. 

The first word Jnana in Verse l5 a in the third case 
represents mediate knowledge of the Lord acquired thro’ 
Sastra and other means. The other in the nominative (]5 c) 
stands for direct knowledge (aparoksa). (The use ofthe same 
word twice in the same verse would otherwise be purposeless.) 


V. 6// This verse mentions certain very important 
sadhanas which have necessarily to precede Aparoksa.8 Tho’ 
mediate knowledge has been shown to precede Aparoksa, it is 
still removed from Aparoksa by other steps. (Vyavahita). 
(This is established by the circumstances that Aparoksa is 
not seen to follow immediately after Sravana manana and 
other forms of paroksajfiana. Among such most important 
“antarangasadhanas”. the verse mentions constant awareness 
of His Lordship (radatmatva) firm faith in Him as one's Lord 
(tannisthatva) and acceptiag Him as the highest goal (tazpara- 
yanatva). | 

V. I8. In addition, the aspirant to Aparoksa should 
perceive that there is absolutely no difference or distinction 
on account of location among the various forms of the Lord 
present in all His creatures, be they high or low-born and 
that in all Forms of the Lord there is the same absolute 
perfection of auspicious attributes and absence of all imper- 


fections, at all times and places (That this Samadarsana 


(even perspective) is with reference to the Lord present in all 
His creatures (and not with reference to the creatures as such) 
Se a E x e uus re sss 
8. Sec B. S. IV. I.3 
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should be clear from the words “for Brahman is flawless and 
the same in all” (nirdosam hi samam brahma) of the very next 
verse-J). 

Wo 369; This is a praise of such a Jfidni as being on the 
safe road to conquest of rebirth - 


Ye 20). The rest of the Adhyáya amplifies tbe topics 
of Sannyasa, Karmayoga and Aparoksajfiana, compositely and 
not in any strict order, to suit the exigencies of the points 
raised. 


शहा. Here the superiority of Karmayoga is again 
clarified. The bliss which the Sannydsin who has subdued 
Kama enjoys, tho’ it is of the essence of the self, is liable to 
obscuration (tirobhava). The same Sannyási when he enters 
on contemplation of B. enjoys the same essential bliss of his | 
nature, uninterruptedly thro’ Aparoksajfiàna-but not otherwise 
(i.e. by mere Sannyasa, for reasons already pointed out). 


V. 22 This verse censures the enjoyment of pleasures 
in order to stress the importance of Sannyasa 


V. 23 This verse commends the abandonment of Kama 


. The point is this. If Kama is to be borne 
the best time and place for it are given to US 


r birth or in higher worlds like Brahmaloka 
the fa e that one cannot at all attain Brahma- 
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‘Arama’ is happiness derived by seeing another In. the 

। present context, it is the ineffable bliss of directly seeing and 
communing with the Lord. The distinction between ‘drama’ 
and ‘antassukha’ is this-the joy, in the latter case, is the 
Svarüptsukha manifested by the eradication of troubles. In 
this case, it is manifested by the liquidation of Kama and 
other passions. The term ‘antah’ in antar-àràmah' refers to 
the Supreme Being who is present in the Jüàni-by envisioning 
whom the Jani is flooded by his ‘Svartipasukha’; while 
(antah) in ‘antas-sukha’ it refers to the desires of the heart 
whose subdual manifests the joy of the souls’ intrinsic nature. 


(The adjective ‘antah’ is wot, therefore, redundant in 
respect of Sukha). As for the description, ‘antar-jyotih” 
God is the great self-luminous being and ihe Jfàni who 
experiences His manifestation in his heart is (therefore called) 

| ‘antar-jyotil’?. Tho?’ the Lord remains as the light within all 
| creatures, the special point of the description of the Jnani as 
‘antar-jyotih’ lies in His becoming so manifested to the Jfani’s 
experience®. The particle ‘eva’ draws attention to the fact 
that while in Asamprajfiatasamadhi there is of course no 
awareness ofany external object, such awareness tho' present 
in Samprajfiatasamadhi is ot such as to cause any distraction 
of the mind from the Lord. This has been stated in the 
Náradipa as well: “The pleasure which persons derive by 
seeing, touching or conversing with others is called ‘arama’*. 
‘Sukham’ (delight) is what is manifested by the shrinking of 








9 सर्वेषामन्तर्ज्योतिष्टेडपि व्यक्तेविशेषः | 
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the torments of Kama”. Also (elsewhere; we find “As the 
Lord Vignu is the self-Juminous light, the person in whom 
He is present! and is manifested is called “antarjyotih”, 


The adjective ‘hrahmabhitah’! explains how it is possible 
for the Aparoksajnanin to be ‘antassukhah’ ‘antar-Gramalt 
and ‘antar-jyotih’. It is because he is in Brahman-not in the 
general sense in which everyone else is in B. !2—but in the 
very special sense of being fully conscious of finding his 
delight in Brahman. 


V.25. Such aparoksajiiana is obtained by the 
disintegration of one's sins (kalmasa). After destruction of 
their sins the Jfidnins overcome all doubts and misconceptions 
Thereby their knowledge becomes more comprehensive (thro' 
§ravana, manana, etc.) This has been said in “The doubts 
and misapprehensions of impure minds are known as *dvaidha" 
(dual notions). The seeker of Moksa should cut them off 





ADHYAYA V व 


with the sword of knowledge and practise non-attachment to 
the senses”. It may also be construed as ‘those whose doubts 
have been set at rest and who have thereby attained a wide 
range of mental comprehension and know all things correctly. 
So it has been said “Those whose sins have been destroyed 
and doubts set at rest become great in knowledge” The words 
can also be split into “chinnadvaidha and yatatmanah meaning 
those whose doubts have been set at rest and whose minds 


are under thelr proper control. 


V. 27-28. These two verses indicate’ the way of dhyana 
to attain Aparoksa. ‘Bahyasparsan bahih krtva’ means bring- 
ing the external senses under control. ‘Placing the eyes 
between the brows.’ means focussing attention between the 
brows. So it has been said-“In meditation, one should 
focus the cyes cither between the brews or on the tip of the 


nose”. Equalizing prága and apana means retaining the breath 


in the ‘kumbhaka’ state. 
(i). 
Vi. 29. This describes the object of meditation,- the 
Supreme Lord, as the receiver and enjoyer of all Yajñas and 


Karmas. 





ADHYAYA VI 


The main theme of this Adhyaya is Samádhiyoga which 

“N -is the intimate limb of Aparokasjfiana. The opeing verse 
| recalls the importance of Sannyása and Karmayoga as defined 
earlier, as forming part of the indispensable requirement of 

Adhikarins in respect of Samádhiyoga. (It is not, therefore, 

intended to be merely a figurative compliment to the househol- 


der, by callinghim a true Sannyàsi and Yogi as § would have it. 


UN VI. I. It may be recalled that in IV. 25-27, fire and 
b Morks have been spoken of with reference to members of the 
ourth ordsr also. The Smrti also has it that “in the Sannyása- | 
a$rama B. is indicated as the fire and its worship as activity". — 


Therefore, one without (obligations to the) fire and ceremonies 











isnot a Sannyásin or Yogin in the real sense of the term 
(As the member of the fourth order tends no external fires OT 
performs any external rituals, he is popularly regarded 25 
being without the fires and rituals-J).* 


y 
5 


VI.2. This explains that Sannyása as defined oe 
falls under the purview of Karmayoga as earlier defined -the | 


$ १ : igns — 
- idea being that without giving up worldly desires and desig 





VI: 3, This explains for how long one has to continue 
to perform karmas which qualify for entering upon Samadhi- 
yoga. 

*Yogam áruruksuh' is one who desires to fully attain the 


state of Samadhi which is the means of Aparoksa. *Yogarüdha' 


is one who has attained completion of means-that is to say 
Aparokga. In his case Sama or Samadhi is the cause of 


enhanced bliss in Moksa, It has been established? in II. 50, 
that the Aparoksajfidni reaps exalted rewards of being wholly 
immersed in God-consciousness and other equality desirable 


ones. Allsuch rewards flow primarily from the mind being 
immersed in God?, giving up other activities inconsistent with 


it. However, Asamprajidtasamadhi is fully attainable only 
when there is total cessation of Prarabdhakarmas which have 
to be exhausted by being worked out. When there is residue 
of Prarabdhakarma the Jfiáni will find satisfaction in expound- 
ing the glory of God and such other activities. This has 
been stated in “O Lord, only those who have directly perceived 
You, enjoy the supreme bliss. They alone are able to attain - 
ineffable bliss (Samadhi). Where Prárabdha-karma remains to 
be worked out, such high-souled persons spend their time m 























in chanting Your names, expounding Your deeds and re 
always devoted to You as their goal. 


2. ज्ञानफलमाह-बुद्धियुक्त' इति | gemea मानुष 
जहाति | न बृहवत्फलमुपासनादिनिमित्तम्‌ | 







आदिपदेन निवृत्त कम I! — 
A J ? » i x 





9.37) 





and release. One should uplift his self with strength of mind 
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VI. 4. This verse makes clear the definition of the 
Yogárüdha. The nccessity for the clarification is that tho' 
brought about by Dhyana, Aparoksajfiina is liable to be 
delayed if it is impeded by Prárabdhakarma. It cannot, 
therefore, be regarded as the absolute definition of the 


Yogaridha. Hence a more pragmatic definition is given. 


Complete absence of all attachment to kama and renuncia- 
tion of all wish and thought for external things is possible 
for the Yogartidha alone, automatically, without effort. This 
has been said—“The dissolution of all defects is attained spon- 
taneously by the J&ani after Perceiving the Lord. In the case 
of others (impeded by Prárabdhakarma) it needs much effort”. 

VI. 5. 


The progress in Yoga has to be made by perseve 
ring effort. । 


VI. 6. Whose friend is *àtmà',- Who or what is meant 
by the words ‘atma’ is explained. In 6a (the first) àtmà is 
the mind and the second is the Jivatma. In 6b àtmà is mind 
and *átmanà' is by buddhi or by Jiva. Buddhi is the means 
of conquering the mind. So it has been stated “They say mind 
is the potential Cause. It is indeed the source of all bondage 


Therefore. man should conquer 


of will and devotion to Lord LS 


322: SA 
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him ceases to be worth its name, like a servant who does not 
serve his master not deserving to be called a servant! In 


such a case, the mind which should really be one’s kinsman 
behaves like a foe. 


VI. 7. ab. The verse explains the benefit of the conquest 
of the mind. One who has conquered the mind is calm. His 
mind does not generally turn towards external objects, of 
its own accord. At that propitious time, the Lord comes to be 
well-established in the heart4 (of the Jñāni) which means such 


a person becomes an Aparoksajnàni. 


VI.7 cd-and VI 8.(For proper syntaetical construction here, 
the second halfof Verse 7 and the entire 8th verse are to be 


read together as one unit)5. 


The characteristics of the Aparoksajüani are made clear 
here (by the three lines beginning with 7 cd.) The term 
*küfastha! is to be construed with the two locatives (sifosna- 
sukhaduhkesu and mānāvamānayoh) meaning ‘One who remains 
equally unaffected (Aitasthah) amidst heat and cold, pleasure 
and pain, and respect and dishonor'. The expressions "who is 
Self-content with knowledge and wisdom” and “has subdued 
the senses? are both reasons justifying the statement about the 
Aparoksajfiani’s equanimity (kifasthatva). “Vijfianam’ is 
something other than general knowledge or mediate knowledges 





4. ‘ae? इत्यध्याहारेण न्यूनं पूरयन्‌ | (Tippam) 

5. For comments on the different interpretations of verse. 
VI. 7-8, by Samkara, Bhaskara and Ramanuja, refer 
to Dr. S. K. Bhavani’s “Bhagavad Gita and Its Classical 


Commentaries - A Critical Exposition”, 
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It may also be understood as Aparoksajfána. This has been 
said-“The knowledge of ordinary persons, embracing general 
features of things is *Jiíanam'. The knowledge of special 
aspects of things which are beyond the comprchension of 
ordinary persons is ‘Vijfiana’ which is open to the knowledge ०१ 
^W the Devas and others.” “The knowledge derived from Sravana 
and manana is ‘jfiana’. The direct perception of the Lord is 
‘Vijfiana’. So has Samhhu said. “Elsewhere, it is said, 
Vijiiana’ is the knowledge of the Vedangas and arts as well 


as of the premier lore of Visnu”. 


‘Kiitastha’ means unchanging or remaining unmodified- 
its derivation being “what remains (unchanging) like space 
(Gküsa)', For. ‘kita’ means ‘space’ (akasa). The Kosa 
reads: Kita, Kham, vidalam, Vyoma, and sandhil-al these 


words denote ‘Akasa’. 













‘Yogi’ means he who is continuing the Yoga. ‘vuktah’ 
is one who has attained completeness of his Yoga. Such an 
adherent of Yoga is known as the one who has attained 


fulfilment of Yoga. 


VI. 9. (This verse is also to be construed as conveying 
the definition of the Yogàrüdha by way of a separate predica- 
with “Sa eva” understood as the subject. The predication 
“It is not only that the Jfiani whose attitude to the 
teous and the wicked, friend and foe, is even, Seo 









y 
| 
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conscious beings-and (ii) of the Supreme Lord as Gunapürna 
and Nirdosa (See V. ]9 also) present in all beings-(such an 
one’s friends or foes or the righteous and the unrighteous) and 
(iii) the uniformity of the fact that all such traits as being 
or becoming a friend or foe, or good or bad, whether they 
be permanent, belonging to the nature of souls or due to 
environment and circumstances, are all of them subject to the 
Lord’s Will and dependent on it-and of dealing with the 


different persons according to the law of equity and ethics. 


“All souls are uniformly of the essence of consciousness. 
The good or bad feelings induced in persons towards others 
on account of their being their kinsmen, friends, foes, neutrals 
benefactors or traducers are due to the operation of external 
conditions of life in which persons are placed with reference 
to one another which come to be wrongly attributed to the 
intrinsic nature of their selves and as existing independently. 
of God's will. But these have nothing to do with the 'essential 
nature of the selves as such. The Sádhaka and the Yogi are 
not to be moved by such considerations and should look upon 
allalike, as they are in their uniform original nature. Even 
these attributes of being friends or foes in life is equally 
governed by God's will and is not of their making. Such must 
be the attitude of the Yogin. The supreme Lord, present in 
all of us, irrespective of our regarding some as our friends 


and others as foes is also equally present in all of them 


This is the attitude of "Sániya'" which ‘Has "to^ be: cultivated: by 


the Sadhake and the Yogi. ` win pies M 


nu १ पहल 
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This does not however rule out the existence of defects and 
worthy qualities in the intrinsic nature of souls. The specific 
attitude of friendliness or antagonism existing in the Devas 
and the Asuras respectively, in regard to the Yogins and 

` Sādhakas must however be understood to be intrinsic to 
them and therefore eternal. Similarly, both the merits and 
the demerits of human selves pertaining to their individuality 
(svarüpa) are also eternal. The Devas alone are always 
possessed of an absolutely good nature in their Svarüpa?. 
Similarly, the intrinsic good and bad natures of human beings 
are also eternal and natural. Among Devas their dispositions 
partake of the nature of good qualities. their friendliness to 
humans and their enmity to Asuras is also a good quality. 


Similarly among: Asuras in regard to their antagonism to Devas 
and Sattvika souls” (Brahma Puràna). 


6. मुक्ताववशिष्यमाणं यज्जीवस्वरूप तम्‌ 'त्रिविधा जीवसंघाः, इत्यादि 

प्रमाणसिद्धत्वातत विषममेव (Gp. yr. 9) 

7. This point has been developed by Madhva earlier under 

GT. iii. 37 

` अमुरा अशुभेष्वेब कामादेराभिमानिनः | 

. तत्र कामः कालनेमिः सबै धूममलोरबवत्‌ | 
 शुभमध्याधमजनं क्रमादाबृत्य तिष्ठति ॥ 
















^ 
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The spirit of verse VI. 9 does not support the apparent 
sense conveyed by the words that the Aparoksajfani should 
esteem the saint and the sinner on the same footing. The Sastras 
forbid such indiscriminate honor. 

The Brahma Purdna says :- Worship of equals on an 
unequal basis and of urequals on an equal basis by anyone 
oauses his downfall, even if he be a Deva’. Manu says: 
“wealth, kinship, age: deed and scholarship-these five are 
the bases of esteem in their ascending order” (II. 36.) The 


Brahmavaivarta says: Lord Visnu is perceived by whosoever 
extends worship to others and adopts an even attitude towards 


all beings commensurate with their merits”. The perspective 


should be one of uniformity (as explained earlier) while the 


actual manner of worship or esteem should be according to 
The multiformity in honoring different persons in 
ir worth confers a distinction over others, 


merit. 
accordance with the 


upon the worshippers The evenness of perspective in worship 


makes it commensurable and confers freedom from sorrow 


kinsmen, 
$astras without denying what is due and not going beyond 


the due. This has been stated in the Garuda: “Whosoever 
treats his friends, parents, enemies and others as they should 


be treated is called a man of ever judgment”. 


«Suhrd'" is one who does a good turn without expecting 
any return of help ‘Mitram? is one who finds out the source 
of trouble and gives timely protection. *Udasina’ js one 
who is indifferent alike to what is to be done and what is 


not to be done in case of need; 







The ‘madhyama’ is one who - 
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does both what is good as occasion demands, 
*Dvesya' is one who is bent upon doing what is not liked 
by another This has been said “The hated one is he who is 
bent upon doing what is not liked by another. The ‘madhyama 
is one who does what is to be done either way. The dear 
is one who finds the trouble spot and remedies it. The friend 
is one who does his good turn without expecting it in return. 
The enemy is one who inflicts injury.” 

VI. 0-4. This section deals contextually with the 
modus operandi and conditions favorable to Samadhiyoga 
‘Atmanam’ in i0breferstothe mind. Yoga in l2d refers 
to Samadhiyoga. 


VI.l5. ‘Santi’ is moksa which is attained after one 
has given up the final body (nirvāņāparamā)? which consists 
in communion with Me. 


VI. l6. The forbidding of abstention from food 
altogether or keeping awake excessivaly are from the point 
of view of the weak who cannot stand the strain. So it has 
been said, “The strong man who can withstand the strain 


is what is subsequent to it which 
J. points out that it is mot the state of 
ukti which is referred to here as the body is vot 


in Jivanmukti, Nor can ‘Santi’ here denote 
ctivity. For the withdrawal 


uch ít cannot 


D 
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shall meditate by giving up sleep, taking food, fear. respiratory 
functions and slackness, with eyes slightly open (at the 
corners) and find peace”. ; 

VI. 7. Due measure of food and exercise refers to 
what is conducive to facilitating Samadhi, i.e.to say taking 
as much food and exercise etc.» as will suffice to keep away 


fatigue. 
VI. I8. «ütimüni? means “in the mind’. 
VI. 9. *àtmanah Yogam' Yoga whose aim is realisa- 


tion of the Lord (bhagavadvisayah).}0 


VI. 20. The words ‘atmana’, ‘atmani’ and ‘atmanam 


(pagyan tusyati) mean the Yogi perceiving the. Lord (atmanam) 


seated in his heart within his body, feels supremely contented. 


VI. 2l. *Tattvatah' (na calati) means tbe mind does 
not deflect from the Lord's form (seen within the heart). 

VI. 23. -Duhkhasamyogaviyogah’ (yogah) means (the 
Yoga) by (practising) which one is freed from all connection 
with pain and misery. The ‘use of the additional term 
before ‘Viyoga’ is intended to bring out 


duhkhasamyoga’ 
ompletion of Samadhiyoga 


the point that not only is the ७ 
able to destroy the miseries already 
capable of preventing any misery from arising, *Ni$cayena 
(must surely be pursued) means it must indeed 


in existence ‘but is 


yoktavyah 4 


, be pursued by one desirous of Moksa. 


___ Lu e 
0. And n2! of ‘oneself’ as some other commentators have held. 
^ Forin ५. 29 the Lord himself has pointed out that the 
Yogi shall meditate on Him as the receiver and enjoyer 
of all sacrifices, penances and karmas offered to Him. 
It is in keeping with such a direction that M. interprets 


‘atmane yogam' as above. 
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VI. 24’ ‘Sarvan’ (kàmàn) means desires towards ali 
objects of enjoyment. fA$esatah' (in toto) means no desire: is 
to be entertained even tothe smallest extent with regard 
to each and everything, even occasionally. The emphatic 
particle in ‘manasaiva niyamya’ is to show that the sense- 
complex can be brought under control only by the mind and 
by no other. 


VI. 25. As buddhi is also a potent factor in controlling 
the mind and in making it delight in the Supreme Lord 
(it is advised that the Yogi shall, by degrees, try to control 
the mind from going to the senses). र 


VI. 26. *Yato yato' means (not ‘from’ but) towards 


—— whichever object the mind runs. Such a construction is 


E supported by similar usage in Bhagavatall JX.4.5] and 










IX I53l. *àtmanyeva va$am nayet’ means hold it focussed 
B M e 
ओ en the Lord as its object. 


ž ० VI. 28. This explains what has been stated in verse 27 
y LA * bi 
VI. 29. This describes the nature of the highcst class 
dhikarins. *Sarvabhütastha Atma’ means the Suprem 


The Yogàrüdha sees 





who is present in all creatures. 





(Abhinaya Darpaun) 


3 





E 
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iksate” means the Lord or Brahman as endowed everywhere 
(i. e. from the fourfaced Brahma to a blade of grass, with the 
same undiminished powers and attributes of sovereignty. 
This has been stated in “He perceived the Supreme Lord tke 
ruler of all, existing in all creatures and all creatures also 
being supported in the Lord, the ruler of all” (Bhag. III.24.46) 
and also in Gita XIII.27. “He who sees the Supreme Being 


existing in all beings to be the same in all". 


VI. 30. This verse spells out the fruit of such Dhyàna 
ofthe Lord. The words: “To him I am mot lost” signify 
that the Lord always takes care of their Yogaksema (spirituay 
welfare). The words “Nor is he lost to Me” mean the Jnani 
always remains My staunch devotee (Tho' the Lord and the 
Souls are of course everlasting) the statement about either 
of them not being "lost" to the other is to stress. the mutual 
bond of their love which is indissoluble. In common 
parlance, a Master who does not protest his servant is not 
reckoned as a true Master. A servant who does not serve. 
his master isno servant. Snch is not the case here. This has | 
been said in the Garuda: Whosoever always sees Me present — 
in all creatures will be unshakably devoted to Me. I tak 


care of his welfare". 






yI. 3I The same is made clear here. The wo. 
worships Me with “oneness of vision” signify the com 
that the One Lord is present everywhere. The Yogi with 
such a vision, irrespective of his way of li 
absolute conformity with ethics or n 


en M 
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defying the moral code without any qualms. The form of the 


| words “regardless of the way he lives” (sarratkd vartamünori) 
hints at a possibility of lapse!? in some cases, and implies 
that normally such a Jfiàni would noi be committing any 
transgression of Dharma; but transgressions are known to 
take place due to the influence of Prarabdhakarmas. Such 
lapses are sure to cause remorte and retard the welling up 
of the joy of selfhood in Moksa, as has been explained earlier 
in Adhyaya III. 

All this has been stated in the authorities : “Jfianins who 
have perceived Visnu will, at no time, indulge in unrighteous 
acts. Any sins committed by them imprudently, is burnt 
out. The ancient Kings, Devas and Rsis whose meritorious 












deeds are immense sometimes commit a few major lapses 
which brings them remorse”. 


VI.32. This verse advises that the Dhyana Yogi should 


have fellowship of feeling for other dcvotees of the Lord 
and wish them the same as he does fer himself. 


VI.33. “I fail to see steadiness for this Dhyànayoga 
. as the mind is restless”. So it is said in Vyasayoga : 
"Steadfastness in Yoga is difficult to achieve on account of 


restlessness of the mind. It needs practice and cultivation of 
no! achment for certain. 


Av 


iso sns 


Bed ve 


S they arc slaves to - 


>>. 
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VI. 37. 'Ayatih' here means one who has not put 
forward strenuous effort towards Yoga (and mot one who is 


not an ascetic). 


VI.44. “Yogasya Jijiidsuh” means one who has a keen 
desire to know the nature of Dhyànayoga. The suffix “Uh” in 
Jijiásuh connotes keenness (of desire). *Sabdabrahma 
‘ativartate’ (goes beyond $abdabrahma) means he is free from 
the purview of mandates and prohibitions of Sastras, i. e. 
attains final release (See B. S. III. 3.30 III. 3.30 Gater artha- 
vattvam, and my BSPC thereon). 


VI.45. But this does not happen in a single life or 
by mere keenness of desire to know all about the nature of 
Dhyànayoga. This is conveyed by the words “prayatnat” 
and ‘Yatamanasya’ That it is the Jijfiasu of Yoga that is 
meant follows from the fact that it is one with a keen. desire 
to know about Dhyinayoga who, after doing so, puts forth 


his best efforts consisting of sravana, manana, dhyana, etc. 


to succeed in it. 


VI.46-47. In this way he attains fruition of Dhyana- 
Yoga after continuous effort in many lives, beginning with 
the one in which he has first evinced keen desire to know 


all about Dhyadnayoga and persisted in that direction. He 


then becomes an Aparoksajiiani and attains the highest 


goal, after intensive effort thro’ many lives. So it has 


been said in the Naradiya:- “The Adhikarin devoted to 
Visnu, full of great faith and desirous of knowing all about 
the nature of Dhyanayoga enters the Supreme Lord Narayana 
first by knowing Him, meditating on Him and finally 
Perceiving Him directly and never otherwise.” 
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The practising Dhyanayogi is superior toa mere knower 
of Dhyanayoga as well as to Tapasvins practising severe 
penance and austerities like krechra and Candrayana. There- 


fore be a Dhyànayogi. 


This has been stated in the Garuda: “Dhyana is superior 
to krechra and other austerities. Even there, the meditation 
on the Lord Himself for the attainment of limited objectives 
is superior, a crore of times to meditation on Sega, Sri, Brahma, 
Siva and other gods to gain the same objective The. 
meditation on the Lord Visnu by those solely desirous of 
Moksa (and no other end) is still more superior to the other 
one (of Sri, Sega and others for other objects) by a crore 
of times or even more. It is in this sense that My faithfal 
worshipper is the best of Yogins. 


Better than meditation without knowing the true nature 
of Dhyànayoga is the knowledge of Dhyànayoga as such. 
Meditation carried out with proper knowledge of the naturc 





— 


SATKA IT 
ADHYAYA VII-JNANA VIJNANAYOGA 


In the earlier Chapter thé me 


ans of Aparoksajiiana had 
been set forth, in the main. 


In the following six the Majesty of 
the Lord is being mainly expounded. 

VIIL.I. ‘A-saktamanal’? means With a mind full of deep 
love for Mc * Mad-üsrayal! signilies being wholly dependent 
on Me, convinced that the Lord alone causes everything to be 
done by me, He alone is my protector and that I remain in His 
protection. The words ‘asamsayam’ (without doubt) and “In 












full ? (samagram) are adverbially connected with the manner,! 
of (4rjuna’s) knowing. 

VII.2 ‘This knowledge’ is knowledge about Me (in outline) 
and ‘vijiiana’ is more comprehensive and superior knowledge 
in depth and detail. x 

VII.3. This verse emphasises hw very difficult itisto 
acquire such knowledge of the Lord. र 

VIJ.4. Jiiana and Vijfana whieh have been promised ote 
expounded are taken up from verse 3 onwards. In ५ 4i 
should be noted that the word 'Ahamkàra' embraces. 
analogical reference (upalaksana) the Mahattattva. १ 


They are not used as adj ctive 
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by upalaksana).2 The Para-Prakrti or higher Prakrtiis the Sri- 
tattva (goddess Laksmi ). She is described (by the Lord) as 
“Jiva-bhiita” or sustaining the life of the Jivas.? Or, to explain 
it in another way, Sri is ^Jiva-bhütà" as being of the essence 
of intelligence (Jiva)* both in spirit and in body while the other 
epithet (bhiita) has reference to her cternal existence without 
undergoing change of state? (as does the Jada Prakrti). This 
sense of “bhiita” is supported by the Sruti: (describing Chit- 
Prakrti or the goddess Laksmi as “this great (unchanging) 
being”). 


The Naradiya Purana also says: The two Prakrtis- Jada 
and Chit-Prakrti are dependent on the Lord alone. The Jada 
| Prakrti is also known as Avyakta and she divides herself eight- 
i fold thro’ her effects-viz, Mahattattva, Buddhi, manas and the 
five elements. The inferior Prakrti is Jada. Sri is Para-Prakrti by 
whom the Jada-Prakrti is supperted. The Cit-Prakrti is unlimi- 
ted in space and is endowed with a profusion of attributes and 
- has no beginning or end in time and is unchanging. There is no 
| one else so dear to the Lord as Cit Prak rti. She is the consort of 
(à rayana, and the mother of Brahma. Hari the Lord of creatures 
cates the universe making use of these two Prakrtis. 









VII. 6. cd. — The purpose of the second half of VII. 6 is 
el the (superficial) notion that the Lord's majesty is 
‘merely to this fact that the two Prakrtis alone are 
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subject to His control (while the genesis, maintenance and 


absorption of the universe are all directly dependent on the two 
Prakrtis themselves and nor upon God)’. 


MATIS The statement ‘I am the genesis and the disso- 
lution etc. of all’ means God is the source of genesis, existence 
and cognisability of all and the enjoyer of the bliss manifested by 
the acts of creation, dissolution etc. (Just as the birth ofa 
son gives pleasure to the father or the destruction of an enemy 
pleases the victor). The Sruti says *His blissful and super in 
lligent form is all-desiring, all-acting, all-fragrant, all-tasting 
and all-reacting. It speaks but to bless (the devotee). It 
is not surprised by anything else" ‘And He is the enjoyer 
of all actions all fragrances, all tastes’ (Cham. Up. iii. व. 3-4)* 





6. Inother words, that the ascription of sovereignty over 
the world to God (in the $rutis) is more by way ofa caurtesy 
reference: 
जगत्प्रति xax, इति एतावत्‌ , प्रकृतिद्वारकं, उपचरितं इति याबत्‌ | 

(J. Prameyadipika) 
मदधीनप्रङ्तेजगत्कारणस्वात्‌ तद्द्वारा परम्परया जगदपि मदधीनमित्युप- 
चरितमित्यर्थः | : 

( Srinivasa’s gless) 

7. As there is otherwise repetition ofthe same description 
Sarvakamah, sarvakarma, sarvagandhah, sarvarasah etc., in 
the two consecutive sections of the Up. (III. 4. 3-4). M.’c. 
on Chan, Up. has pointed out that the first section teaches 
ihe Supreme Being’s blissful and all-intelligent form is all 
fragrance, all-taste, etc. while the second section refers to 
its enjoying all acts, all fragrances, all tastes and so on. 


एकत्र सर्वगन्धादीनां चिदानन्दात्मकस्वगन्धादिरूपत्वमुच्यते | अन्यत्र 


ú 
e | (M. Chan. up, Bhasya) — 


mA 
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The Naradiya confirms ‘I am the creator, protector, dest- 
royer, controller and inner ruler of all. For this reason the 
Rsis praise Me as ‘the All’ - as | am the enjoyer of the auspi- 
cious fruits of the good deeds of selves and not because I 

. participate in the physical nature of all things. The bliss 


e — 


| of his ‘future’ creative and other activities is already present 
in the Lord in potential form. By virtue of His mysterious 
power, they are spoken of as emerging in greater measure. 


VII. 7. Iam the highest one. There is nothing higher 
than Mes. 





| VIT. 8. So much about ‘Jnfina’, The topic of ‘Vijfiana’ 
3 begins with tho’ statement ‘I am taste in the waters’ and the 
following. Tho’ the Lord is indeed the source of the genesis 
of the waters, of the Sun and the Moon and others as well, 
the purpose of focussing attention on the ‘taste’ in waters, the 
‘light’ in the Sun, the ‘sound’ in ether and similar properties 
of other things in creation is to emphasise their dependence 
also on the Lord (7० the same extent as the substances them- 
selves) for their genesis, existence, functioning and cognisabi- 
lity and their being enjoyed by the Lord and to highlight the 
deepest layers of the Lord's trans-empirical power of imma- 
Rat not only in things but in their respective properties 706. 
In other words, it is the 









Lord himself who specially 





va 
ease of the apara- 


nw 


iva too consi- 


ADHYAYA VII 
AD i. 
ances themselves (as water an d 


so forth) It is nor as if the 
substances alone, such as water, 


depend on the Lord for their 
genesis, existence, functioning- and cognisability while their 
their being so are determined by 
the inner dynamics of the substarces themselves without 


distinctive properties and 
refer- 
ence to God's immanent Will (that they should be 50 constitu- 
ted). This crucial point is brought out by the use of the specific 
terms of reference to these properties also such as ‘taste’ in 
water? (lustre 77 the moon, etc.) 

The Lord's special enjoyment (of the taste in water, etc.) 
is also indicated by the wording. as part of the *Vijfiana' for 
purpose also of their being taken up as Pratikas!0 in meditating 
on the Lord. That the waters etc., are already recognised 
as Pratikas in Brahmopasana should be clear from texts like 
‘He who is present in the waters, in Agni, Vayu...... (Brh. Up. 
III. 7.5-7) 

All the above three points have been made in the GHg- 
kalpa: “As the specially supreme cause of taste in water 
and of other intrinsic properties of other substances, as well 
as of their having such natures .and having such distinctive 
essences and as the subtle enjoyer of the quintessence of 
things everywhere, the Lord is (sometimes) described in 
apposition with the world of objects and their properties (as 
in Raso’ham) The Lord is present everywhere in the bodies 
of the Abhimanidevatas (presiding deities) of the special 
9. Read in this connection Jayatirtha’s illuminating ¢//us- 

trative comment on this verse. 

0. To suit the exigencies of Pratikopasana such appositional 
predications as Raso’ham are to be construed in the 
locative sense (I am in the taste) on the authority of 
Vedic grammar: Saptasu prathamd (See my BSPC Vol, 

. III p. 590) 
2 . 
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properties of substances also, such as taste in water. These 
deities are all of them the Lord’s retinue. The Lord of the 
Universe Vasudeva present in them should be meditated upon 
by those who seek knowledge, to attain Him. Others who 
aspire for the enjoyment of the best essence of things in life 
(within the bounds of Dharma) should also meditate on the 
Lord present in those essences as their controller and erjoyer) 
for their purpose. 


“Even the intrinsic nature of substances depend ultimately 
on the Lord as we see from “Syabhava, Jiva and others exist 
always at His pleasure (Bhag.\20.l2). The intrinsic nature 
of all things is controlled by Him” “There exists nothing in 
the world, moving or unmoving without My will” (Gita 
x. 39). Where the attributes are qualified as in “I am strength 
untouched by passion and desire? (VI. ]]) or “I am desire 
not conflicting with Dharma” (VII. ]]) the intention is to 
bring out that only pure and exalted attributes are fit for 
meditation so it has been taught in Gità-Kalpa ! “One desirous 
of attaining the Purusartha of Kama shall meditate on the 
Lord in such Kama as is not antagonistic to Dharma. One 
desirous of strength shall meditate on Him in strength which 
is not sullied by passion or aggrandising desire”, When 
meditated upon in them by others not desirous of Kàma or 
. strength (i. e. without aspiring for any transient fruits), 
Lord confers on such persons the reward of spiritual 
edge”. 

T 
The reference (in VII, 9) to "pure fragrance" is 


. L Ü > e Y 
i view of the Lord's enjoyment resulting in 
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meditates on the Lord as the producer of the seven kinds of 
food) for no sin ever accrues to any of the gods" (Brh. Up. 

१20). See also the Sruti: “Drinking the fruits of good 
deeds of the world (Katha Up. i.3.9.). Here rtam denotes 
meritorious fruits of Karma. There is lexical authority to 
construe it so; Satya, dharma and good deeds are called 
rtam. “Rtam expreses truth, righteousness and good deeds. 
*Rtam' is dharma conceived by the mind and ‘satvam’ is 
dharma which expresses itself thro’ one’s speech ”. 


The ascription of subtle enjoyment of Rasa etc. to the 
Lord is not opposed to the spirit of such other texts as “the 
other one shines without eating” (Mund. Up. III. ]. ].) “The 
other one tho’ without food is greater is strength? (BAag. 
XT.22.6). 


Such texts deny only gross forms of enjoyment (associated 


with the Jivatman) t» the Lord while admitting subtle forms 


of enjoyment) The Sruti clearly refers to the Lord's 


et: : « 
subtle forms of enjoyment in describing Him as “the eater of 
. H » 
subtler food only,!! so to say, than this embodied self 


(Brh. Up, IV. 2. 3) 
ee  — — —— 


ll. Such finer shades of fragrance and other forms of enjoy: 
ment as are inaccessible to the gross sense organs of Jivas 
are enjoyed by the Lord. Itis in this sense that the 
Lord is “Praviviktaharatara” Brh. up. IV. 2 3.; (having 

See also Gitd XV. 9-I0. as explained 

“iya” after ‘Praviviktaharatarah’ 

also 


sublimated food). 
by M. The particle 
alludes to the Lord's enjoyment of grosser forms 


in His Avatars. 
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It cannot be that the Praviviktaha ratarah” (cater of subtler | 
food) is the Jivatman himself (and wot the Supreme Lord), | 
For the Sruti text clearly distinguishes the Praviviktaharatara 
from “this embodied Self” (asmat Sarirad atmanah).'2—-Brh, up, 
Ty. 25, 


The Jivatman implicated in dreanis does not cease to be a 


j Sarira (embodied). As the term ‘Sarira’ is applicable to the 


Paramatman also (in the sense of His being the Antaryami of 


the Jiva’s physical body also) the Sruti has advisedly distingui- 
shed the Lord from “this? 


question, 





Sarira - the individual soul in 
We have the authority of the Náradiya : that “the 
Jiva and Tévara are both 








of them called Sariras. One of 


them is subject to beginningless bondage and the other is ever 


free from it. Moreover where there is an express reference 


हि to difference (in the Sruti) such difference should be understood 


in the Primary sense of difference of entitics 
Not as distinction of st 





or persons and 


ates of the same- person or thing which 
can only ba a secondary sense of difference. 


= NNNM 
2. There will be no Sense either, in saying that the Jivat- 


man's food is different from his Own. We cannot explain 
that the difference is due to the embodied self’s distinc- 
tions connected with his waking and dream states. For; 
a ill the three states of Jagrat, Svapna and Susupti belong 

embodied self as such. The Jivàtman does not cease 
a śãrīrā while passing from one state to another- 

; di: tinction of the Praviviktahara from the 























235. b A s 
e establishes the fundamental — 
heim are ee Ont hs. vo " 
i pal self (in all | 
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causal substance and its 
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Our interpretation of “Praviviktahara” 


is supported by 
the Gitd-kalpa itself : 


As the Supreme Lord js the enjoyer 
of subtler forms of food as distinguished from this embodied 
self, He is referred to both as enjoyer (of subtle forms) and as 
non-enjoyer? (of the gross). 


VII. 2, “Lam not in them? signifies that tho? He is 
present is everything, the Lord is not supported by them. 
This has been said in the Gitakalpa: ‘Tho’ the whole world 
rests in His support, He does not rest for support anywhere | 
else”. ; 

VIT. I3. It has been said in VII. l'. that the Lord is 
beyond the power of the three gunas. The question arises ु 
then as to how it is that He is not readily known to be so — — 
by all. This is answered here- “Maya” in *gunamayail? ; 
used in the sense of identity of the products with their causes — 
(gunas) as authenticated by the Koga: “The suffix ‘may 
carries the senses of identity, transformation and abundan 
Māyā whichis said to be tha cause of obscuration 
next verse cannot evidently be the result of Tr 
the gunas, For the description of the Lord as race 
“these” (in Ver. I3) would otherwise गा 
transcends only the products of the gunas but not ६ 
themselves. The acceptance of raya ted 
identity would overcome this di icult 






aus: s and : {fects 


have an identity relation. 


Jitanins. The 
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physical bodies and senses constituted of the three gunas 
becomes deluded by Maya into conceiving the Lord’s body 
and senses too to be similarly constituted. So it is said in 
| Vyāsayoga : “Ignorant persons seeing the bodies and senses 
of Brahma and others constituted of the three gunas, look 
upon the body of the Lord also to be similar". ‘ebhyah’- 
Stands for things substantially identical with their gunas, 


This is shown by the reference to ine Lord as transcending 
the gunas (XIV. 9). There are also texts describing Him as 
b । untouched by insentiency and the gunas. The Mahabharata 
a 
|| 


(i.l.T) praises Him as the one who is devoid of the three gunas. 


VII. l4. How isit then that the delusion persists in 
n the minds of so many in the world, 





from beginningless time ? 
The answer is given by the Lord in VII. 4. The idea is this: 
The (Lord's) Maya is the presiding deity 
and tamogunas. 






of the sattva, rajas 
She is difficult to be overcome in her role 
as Durga (presiding over famas) because of her mighty power 


on account of her belonging to the Supreme Lord who 
= possesses the power of creative Sport. 





The root meaning of 

EL the term ‘deva’ is given by Etymologists as including sport, 
८ conquest, understanding, shining, praising, intoxication, glee, 
aming, effulgence, movement, etc. 





. In what sense is Maya “divine” 
m he Deva, She belongs to Me. 


oga 


(daivi)? She is Mine and 


So it has been said in 
The great Maya of the Lord Visnu is di 


SUG > is _ differen- 
॥ and Durgā: Her powers are immeasurably . 


n On account of her association 


equal even a shade of Eyen for ae 


n the 
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In she then absolutely insurmountable? The Lord 
answers, “They alone can overcome Maya who leave every- 
thing else and seeks refuge in Me”. The Naradiya sue : 
“The middling Bhaktas, when they offer their devotions to 
their Gurus; offer them to them and to the Lord who is present 
in them. Whereas the Uttama Bhaktas pay their respects 
directly to the Lord thro' the medium of the Gurus as Pratikas 
(and thereby get over the binding power of Maya.” The 
Bhagavaté Purana affirms this when it says: “Sire, you 
communicate the right knowledge about your own self thro’ 
the holy presence of your redeeming self in the mind and in 


the heart of the Guru”, (XI. 29.6.d). 


VII. 45. If devotion to the Lord is the means of attain- 
ing Him why have all persons not been able to take to it? 
This is answered here by pointing out that because of evil 
doing on account of wrong knowledge induced by the power 
of the Lord's Maya, some souls sink into the worst category 
because of Asuric temparament and fail to attain Him. It 
will be clear from XVI. 7 that all are subject to one or the 
other of these defects to a greater or less extent. In the case 
of Tamoyogyas, who constitute the worst class of souls, their 
knowledge is deluded on account of evil-doing which is due 
to their right knowledge being taken away from them by their 
he case of deserving souls (eligible for 
Moksa) the obstacles to their turning to God lie in their being 
temporarily overshadowed by the power of the Lord’s Maya 
and in that sense falling into an Asuric attitude. For in the 
case of Muktiyogya Jivas their right knowledge being over- 
powered, for atime, by any one of the above causes is spoken 
This has been stated in 


Asuric natures. Int 


Of in terms of ‘being taken away . 
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Vyasayoga : Right knowledge is intrinsic to the good souls 


“Orina 


and it is sometimes overpowered by the Lord’s will. 
generic sense? the term Asura may be interpreted in the sense 
|| 9f one excessively delighting in the senses. This has been said 
|| 
| 
| 


in the Naradiya: The Devas are primarily tuned to right 


knowledge. “Asuras” are those delighting in sense pleasures. 


M (asu-ra). 

VIL. IS *Ekabhakti' means one whose devotion in con- 
fined to the one Supreme Lord alone. This has been said in 
Garuda : He is said to be having “ekabhakti? whose devotion 


| 
| 
| 
| 
| is firmly confined to me and does not stray or waver else- 
| where. 

| 

| 


VII. ]9 At the end of efforts over several births the 


aspirant attains knowledge of Me and he becomes devoted to 


Me then and there. This has been stated in Brahma Purana: 








. Coming to know Me after several lives of sadhanas, the Jüàni 
: becomes directly devoted to Me. 











Controlled by one's own Prakrti means guided 
by one's own inborn nature (Svabhava). The 
t that the words Prakrti, residual impressions (of 





as: ana c a , 0 
Vasanas stand for one’s own inborn nature 








ADHYAYA VII E 
otheres ard rotto the Lord's cwn Avatar forms 22 The Naradiva 
i HEC 
points out that the fruits accruing to thase devoted to 
Brahma ard other gods are limited while those of my 

D i 
passages 
embodying the clarifications in answer to the question! 


devotees are permanent. This is confirmed by 
put in the Moksadharma as to what is the nature of the goal 
attained by the released soul and what is the nature of Moksa. 
The following passage from Brahmavaivaria; “In the worship 
of which Avatar form of the Lord does the devotee of Visnu 
attain Moksa? shows that the fruit accruing from devotion to 


the Avatar forms is (also) ihe permanent state of Moksa. 


VII. 24. How is your position different from that of 
Brahma and other gods ? This question is met by this verse. 
‘Avyaktam? is being without a created body and sense organs. 
But then, the Lord appears (in His Avatars) to be indeed 
having such a body!5 and organs. The truth is that tho’ the 
Lord has really no such created body, yet He appears to be 


having such a body to those ignorant of the truth of the matter. 
. A . H k « ansc 
This has been proclaimed in passages like “He transcends 





l3. Vor the Gira itself states in VII. 23 that the reward of 
Worship of other gods is limited as contrasted with freedom 
from bondage which is the fruit of devotion to the Lord 
(VIT.29). 

l4. J. says that the Acarya has not quoted these passages as 
they run to quite a large number as indicated by the 
expression “sandarbha’. ८ 

l5. agfa प्रतीयसे इत्यत आह- इवेति सूतिः eene | 

0 
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Prakrti which is of the nature of cause and effect”. “He has no 
created body”, “Without hands and feet”. “The Supreme 
Purusa whose body is all bliss is mistaken by the ignorant to 
have a body formed of the three gunas”. 


*Bháva' in ‘Param bhàvam ajànantah! means those who 
do not know the highest truth about My nature conforming to 
Pramanas. That the term ‘bhava’ carries such a meaning can 
be seen from the passage *Not knowing the supreme truth about 
His nature, they are deluded. (Mbh. XII 26], 49) i6 


VII. 25. Even this fontal ignorance exists by My wish. 
This is explained by the words, ‘I am not apparent to 
all’. Covering Myself with My power and (Durgà) Maya 
as means, (Gita VII.25). Being deluded by Me, the ignorant 


fail to understand. So it has been said in the Padma: ‘The 
Supreme Lord veils Himself and wraps up men’s understanding 


by His own inscrutable power and with the aid of Durga (His 
consort). 


VII.26 But this Màyà does not bind Me or My intelli- 


- gence in any way. No one, however able, can know Me (if I do 
ओ Bot wish him to) by his own unaided capacity. 


VII.27. When there is delusion with regard to pleasure 
in arising from feeling of attachment or aversion growing 
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‘Sarge, (at creation) means beginning with the time of 
creation. For, the pairs of opposites of love and aversion, 
pleasure and pain can emerge and operate only after the souls 
have been provided with suitable bodies (which takes place only 
when periodical creation takes place). And before creation has 
taken place, there is indeed the original ignorance (enveloping 


the Jivas, at the pleasure of the Lord, as has been stated in t 
verse 25). 









VII.28. Assures that there are some souls which rise 





above, become freed from the snares of [the pairs of opposites 
and stand firmly devoted to the Lord. 


VIT.29. The words: Those who resort to Me and work 
for freedom from old age and death are not meant to be taken 
in the injunctive sense (vidhi) that one shall resort to the Lord. : 
for getting rid of oldage and death. Their intention is rather to ^ 


heavenly rewards,!7 and such other limited objectives. Thi 
bc clear from the praise bestowed on the ideal devotee 
Lord in the Naradiya: The Bhakta who is devoted to the vit 


for His own sake (ckantabhakta) without yearning fo 
d to the Li 






is superior to the other one who is devote 
the sake of attaining his release’. The following | 





स्वर्गादिकामनानि 
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Bhagavata (LIT.25.32-33) also defines: That is sublime 
। devotion lo the Lord which is nor contingent (animitta) and ls 
। found in the highest of Adhikarin who is a Suddha-Sattvikals 


(devoted absolutely to the Lord) and whose cognitive and 








functional sense organs (devah)!9 whose existence is inferential ly 
| known thro’ their attributes (of c Pgnising smell) and other 
| qualities and similar marks)?? are all properly utilised in 
| carrying out the Vedic duties and obligations. Such Phakti 
is superior even to the fruit of Moksa attained thro’ contingent 
devotion (sakdmabhakti) cultivated for the purpose of attaining 


it.?! Such unconditioned devotion by its v €ry nature destroys 


the Lingasgarira (Kosa) automatically, like fire reducing to 
ashes what is thrown into it” 22 


= 


p oS 






I8. Caturmukha-Brahma is recognised 
sattvika Bhakta ; 


qaad- महासर्व - आुद्धसत्वश्वतमुख: | 
॥9. दीव्यन्थवगच्छन्येभिरिति fan योग 


20, mesi गरवाद्युपळठिव्रलक्षणगुणानुमेयानां aay वचनादिक्रिया- 
* नुमेयानां च । 


as such an ideal Sudda- 


(7) 
भगवत्यनिमित्ता केवळ स्वाभविकी निरवधिकस्नेहरूपस्वभावनित्रत्ता 
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The Gitd Kalpa drives home the same point when it says : 
“All the Vedas exist for the sake of knowing the gods. Know- 
ing the gods is for the Purpose of acquiring knowledge of Lord 
Narayana, He is to be known forthe attainment of Moksa, 
Moksa is attained as the highest Purugartha for its own sake 
and not for the sake of anything else beyond it. This appears 
to be the attitude of mind of the m iddling devotees (madhyama 
bhaktac) of the Lord. As for Ekanta-Bhaktas the attainment of 
the Supreme Lord Narayana is not for the sake of anything 
else to be achieved further. He is attained as an end in Him- 


self. All other ends are for His sake". 


The words *Te Brahma tad viduh” (VII. 29) are to be 
understood emphatically to convey that such Bhaktas 
are privileged to know the Supreme Prime a 
thro’ no other means than Bhakti. For the Sruti it 
that the Supeme Brahman is attainable only by Dim 


the Lord chooses to reveal Himself. (And it is we 


the Lord ‘choses (to reveal Himself ie) the Bhakta 


T 








ADHYAYA VIII - AKSARABRAHMA YOGA 


AFTER elucidating what has been said towards the close 
of the preceding Chapter, the Lord instructs Arjuna here as 
to what should be done by the Jiiani at the moment of death 
and about the path of Arciradi, in which there is no return to 
Samsara as well as the path of other souls who return to 
Samsara. The remembrance of the Lord at the tine of death 
and of the path leading to Him fall within the scope of the 


subject of the Lord’s Majesty. As such they find their place 
in this Satka. 


VIIL.3. Brahman is the Supreme Aksara. (The term 
‘Paraman (Supreme) is adjective to Aksara in the text and not 
to Brahman). The adjective (Supreme) is used to distinguish 
Brahman from the Vedas and Prakrti which are also within 
the sphere of connotation of ‘Aksara’ (the predicate). 


Adhyátmam signifies all that exists to subserve the needs 
— ofthe Jiva, such as his body and senses. It may also be expla- 
ined in the sense of what has been propounded in works eluci- 


ating the nature of the Jivatman. Adhyátmam thus means (!) 
things (bhava) which belong to the Jiva or constitute the 


। the Jiva from the 
‘svam’ in the — 


irom the rd Himself, whose 
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nature is also always uniform. As the Lord Is assuredly not the 
‘Svah’ (self) of Jivatmans, the distinction is easily established. 
Thus ‘sva-bhava’, in the sense explained, would naturally stand 
restricted in its application to Jivas. ‘Visarga’ is the stupendous 
creative activity of the Lord in bringing about the genesis of the 
sentient (bhiita) and the insentient (bhava), *Visarga'! is the 
stupendous act of God’s creation of the Jivas and Jadas, as 


distinguished from the creative activities of mortal men.2 


VII.4. *Adhibhüta' represents all perishable (ksara) 
products (bhava) helpful to (adhi) embodied selves (būra) Bhava 
here in ksaro bhavah) signifies effects liable to destruction.? 

It should be noted that Avyakta (Prakrti) tho’ declared 
to be anadinitya in II.I6, does not cease to fall within the 
definition of Adhibhüta as Vina$i-karyapadarthah (an effect 
subject to change or modification ofstate, in so far as in Pralaya 
it goes back into the state of equilibrium after leaving behind 
the imbalance of gunas in the former state of Samsara. This can 





L Cr. इयं विसृष्टियत आबभूव | (RV. X. 229. 7) 
न कुलालादिसम्बन्धीत्यर्थः | 7) 


Note that the Jivas designated as Ksara Purusas in 


m nterpre tation. 


bhū to 


bhava in ksaro bhavah is der 
originate (utpatti). 
Cf. Bhavati udpadyate i 
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| | be seen from texts like ; Avyakta merges in all-pervasive (vyomni) 
| Brahman which is without much perceptible activity (niskriyan) 
| in Pralaya (Mbh. Xil 347.3]). O best of Dvijas. from Him 
| Avyakta endowed with the three gunas is born” (Mbh. XII 
| 342,32) The Skanda Purana says; Modification or change 


of state is what is meant by “origination” in respect of Avyakta”, 


Adhidaivata is the “Purusa™, signifying “abiding in the 


ain- 
ing to the gods, would naturally point to either the Lord 


body? (puri Sayanat) which in this context ofadh idaiva pert 


Samkarsana as the Abhimini of all Jivas and their Lord; or to 
the fourfaced Brahma as the foremost of the gods, called Purusa 
by reason of abinding in the bodies (puri) ofali souls.£ (The 


derivation of adhidaivata is analogous to that of 


> 





adhyatmam). 
adhiyajiia (not given in the text of the 
Gita is supplied by the Bhasyakara). [ am the Adhiyajfia in 





The derivative sense of. 





this body who receives the sacrifices as their Chief Enjoyer, 
. and inspirer besides being the Lord of the minor gods like 
Agni who are also known to be present in respective sacrifices. 


The expression "in this body? has been purposely introduced 
the question and in the answer (verses 2 and 4). Tho’ Agni and 

ther gods are also present in the body of the sacrifice, it is the 
ord who is entitled to the designations “Adhiya 








iio aham eva atra 
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fruits pf saerifige impels the sacrificer and the minor gods to 
accomplish ur rerpective functions. This central truth has 
been ES by the Lord Himself in the following lines of 
the Gita “Knowing Me to be the enjoyer of all sacrifices and 
penances (V 29) Traividyas worship Me thro’ Yajñas (IX. 20) 
Those worshiping other gods too, worship Me in the end tho’ 
not in the right way (ix 23). The Brh. Up. (IJI.8.9) says : O 
Gargi, itis by the impulsion of this Aksara that men praise 
those who give alms that the gods praise the sacrificer and 
Pitrs follow the oblations”, Inthe Moksadharma also, the 
reply to the question: “Whence does he enjoy svarga which 
lasts long or the bliss of the Supreme goal” makes this clear 
that it is by His impulsion that it is so. The Lord has not given 
a separate answer to Arjuna's question of “How” He operates 
as Adhiyajfia, because He considers that when He declares 
Himself to be the Adhiyajfia in the body ofall, in the sense 
explained (१७०५७) Arjuna will naturally understand the how of 
it having heard from the Lord’s own lips earlier “Knowing Me 
to be the enjoyer of all sacrifices and the Lord of all the 


worlds” (V.29.) 


Tho’ the Lord is Himself the Adhiyajfia, the previous 
reference (VII.30) to knowing Him along with the Adhiyajia 
is to be understood to have been made with reference to the 
Lord’s Antaryami form abiding in and controlling the bodies 
of all beings. The term “here” (atra) is intended to exclude 
the Lord’s own body which being identical with His essence, is 
Not controlled by another power from outside it as in the case 
of the physical bodies of men. i 
n” referred to in 
er Prakrti 
ntended tọ 


It should not be supposed that "Brahman' re 
this context is something other than the Lord - cith 
p ue Vedas, the prefix 'paramam' in VIILS being i 




















6. न तु परिणामरूपम्‌ । ` 
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make clear their intrinsic preeminence over Mahat-tativa and’ 


others of the Smrti, rather than to differentiate the Supreme 
Aksara from them. But even tho’ there is no such express 
affirmation by the Lord as “I am Brahman” as we have in“ I am 


the Adhiyajiia", it can easily be gathered from the concluding 


reference to the Lord Himself as the Being to be known, 
in VII. 30, following the immediately preceding pronoun- 
cement "They know that Brahman'? (VII. 29), And it is 
With the same Brahman that the discourse in Adhyaya 
VIII and the | opening inquiry are ; concerned. As for the 
special pronouncement “L am: the Adhiyajfia” in VIII. 4, 
it is to obviate the distinction which appears to be conveyed 
between the Adhiyajiia and the Lord in the manner of the 


wording: Those who know Me together with the Adhiyajfia 


ठ » (VIT. 30), 


All this has been set forth in the Gitakalpa: “The Forms 
of the Lord abiding in the bodies 


are known as Adhiyajiias. 
‘Karma’ is the creative activity of the Lord. which is but an 
expression of His will® Adhibhüta is the inanimate accessories 
falling outside the body, senses etc, Adhy 
Adbidaiva js Hiranyagarbha or Samkar 
ind ee ee ss eee i - k - 
Bae gat NUN } i GG rr Gi 
5.  पूर्वाध्याये “ति xe तद्विदु? SSF कथभूतं ` ब्ह्मत्याकांक्षायां, 
, साधिमूताषिदेनं साधियज्ञं ब्रह्म इति वक्तव्ये “माम? इति ब्रह्मणः 
RTL ४) ३ 


een ni. » ysl 3 


(ग) 
(ग) 


atma is the Jiva. ] 
sana—tbe Lord of all of 
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the other gods”..” Also “These terms like adhyütma, adhiya- 


jfia and others have other meanings also according to the 


as established by Pramanas, 
consistent with the intention of the author (of the Gita),” 


connotative power of the words 


The S&anda Purdna says Adhyatma is (I) what comes 


within the sphere of the soul's attachment but not falling 
beyond the body and antahkarapa, such as the bhütas and 
their products which are not so intimately or impenetrably 
bound up with the personal affections of the self as the former? 
or (2) what forms the theme of works devoted to the self. 
What falls within the sphere of the deities is Adhidaivam. 
The theme of works dealing with the Mahabhitas is ‘Mahi- 
bhütam' as well as their effects and causes, such as antah- 
karana by reason of nearness between the causes and their 
effects and their relation of identity (tdditmya). 


It is also said in the Mahakaurma : “Adhyatma” is what 
extends down to the body, senses and antalkarapa and is 
useful to the self as such. Adhibhütam are the bhütas (ele- 
ments) and others useful र to the self inclusive of Maya (Prakrti), 
"Adhidaivatam? is what supports the deities of the senses—viz. . 
Samkarsana or Brahma.“ , 


eee लोड "र २ 


7. J. tells us that the two sets of citations from (itakalpa 
are separated by an “iti” in the Bhagya to infirate that the 
first seven lines are separated from the next, CN by a 
“short gap of intervening lines (mot quoted). This is ‘ 
significant proof of the bona fides of the sources quote 
by M, 
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VIII. 5. *Madbhávam' means having a nature akin to 


| Mine (madvadbhaval). of possessing inexhaustible bliss un- 
| touched by pain, which becomes fully manifested only in 
| release. It cannot be construed as becoming identical with 
| the Lord for as the Moksadharma says the Muktas are depen- 
| dent on and rest in Him: “The Lord of all (ksetrajiia) is 


established as the goal of Muktas”, (XJI. 342 42). 





j| VII. 6-7. The expression “ante” (at the last moment of 
life) qualifies the participle form ‘smaran’ (remembering) and 
not the act of giving up the body. This is done to dispel the 
presumption likely to be entertained by one uninitiated into 
Adhyatmagastra (mandamati) that there is no harm even if 
| there is no remembrance of God at the moment of dying. But 
the initiated (sumati) will not entert 








ain such a presumption. 
For he will understand that the way in which the participle 


Smaran’ is putin (appositional and) modal relation with the verb 


‘tyajati’ (as prescribed by the rule of grammar : Latah 
Satrs 







anacau ((Pan JIT. 2. ]24) presupposes complete simultaneity 


Between (he two acts. Tho’ the uninitiated too knows. the 
= principle of interpretation involved here, he is personally so 
^M much attached to his body that he feels the loss of his body 
as the loss of his own self and suffers acute pain just before 

moment of death which robs him of the samskaras attuned 








। तदपि मरणक्षणात्‌ पूर्वमेव () | 
E 3 N णाभावेन x तत्म्रापतिरेब संघ ु 
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to attain union with Him. That the Jfíani is not oppressed 
by any misplaced sorrow at the time of death is stated in the 
Skanda: The wise one is not mentally confused at the time 
of quitting the body”. The Brh. Up. (VI. 4.2) says: Then 
the point of she heart of the Jiva is lighted up by the light of 
the Supreme Lord. Then the Supreme Being goes out of the 


body with the Jiva thus lighted up”. 


The words “by constantly fixing the mind on that Form” 
are meant to indicate that such constant remembrance of the 
Lord is the sole means of attaining His remembrance at the 
moment of death. “Bhāvař means the subconscious mind. 
Being wholly permeated by such thought means being complete- 
ly exposed to such mental impression (samskara), The lexicon 
too says ‘bhavana’ has the sense of being deeply suffused by 
»ssamskaras’. 
ed as the 


Abhyàsa-Yoga is constant practice itself conceiv 
Lord 


means. ‘Divya Purusa' in the text denotes the Supreme 
endowed with such attributes as sport, creative activity» preser- 
vation, dissolution, etc. ofthe Universe. Such is the 238 
meaning of A/ div. Purusa is the Lord who indwells in the bodi- 
es of all beings and is hence all-pervading. The Brh. Up. (Il. 
3.]8) says : ७ “That Purusa who is in all the bodies and in the 


ich i H 
hearts of all, there Is nothing which is not pervaded by 
m from 


im 


; Hi 
from within and nothing that is not covered by 
Withou >, 
meditated upon. 


VIIL Bam the Lord to be ; 
IIT.9. escribes uti. He who is 


‘Kavi? means the omniscient as stated in the Sr 
all-knowing (Mund. Up. IlI.2.7) "You are Kavi — t 




















he all-know- —— 
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| ing" (Brahma Purana) “Dhata” signifies the 
| 


nourisher of all from the root 4/ (du) 
Tish 


supporter and 
dhāñ to support and nou- 
The (RV.X.82.2) Sruti also Says the same thing. “He js 
the supporter and the creator, He is of the essence of highest 
knowledge” (Sandrk) This is clear frm the following 
Passages of the Moksadharma Parva (Mbh.XIT.342.36-40) 


beginning with the words — “An 


he four-faced Brahma, Siva 
ending with “ 


all these, attain their respective goals with their 
fruits of happiness conferred by him” 
means transcending Müla Prakrti 
Samaveda) reads : “He is 5 


‘Tamasah parastat’ 
The, Pippalàda Sàkhà (of 
aid to be beyond Tamas; for, Tamas 
is the Avyakta or Mülaprakrti and He pervades far beyond it' 
There is also the other Sruti - “Death (mrtyu) is indeed Tamas 
k The Supreme light of Brahman is the immortal” 










i VII, ]0 —. The words *Prayàn 
F special reference to Jianins w 
their vital airs (vayuja) 


akale’ etc., are spoken with 
ho bave established control ,over 


a) thro’ Yogic technique, and tells them 
what they should do at the t 


life, i0 







ime of their final departure from 


True; all those who have completed thier Sadhanas of 
Sravana, Manana, Jana, 







Bhakti and Vairdgya even without 
. conquest of the vital airs do attain Mukti 


But what disting- 
uishes those who have established control over the vital airs and 
nt 


ID sd Nat oT 4 
ze experts in it is that even if there IS Some slight want in the 
D | tis nt > H 
etion of their SAdhanas of $ 


OPTI रत an vb gyro; 
= 


























श्व) (©). 


Jayapradhanas and ० p ; 
A | exam le of such part aplication of. a 
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means of Jiiina, they attain a slightly diminished goal of 
Mukti, thus reaching the end of their Sadhanas even a little 
earlier than the other class of Jnanins (who are ‘Bhaktyadipra- 
dhana’). This bas been stated in the Bhagavata (III.5.45): “O Lord j 
those who have increased their attachment to You by drinking 
deep at the nectarine fountain of your glorious deeds, and have 
thereby acquired purity of mind, have your direct vision (vatha 
bodham)!! in progressive reward of their “non-attachment to all 
but You and attain Sayujya or other forms of Mukti in full 
(añjasā). Other intrepid ones too conquering the powerful 
Prakrti, with some measure of Dhyana and more of Yogic con- 

















quest of vital airs, enter You only, but not so completely 
(añjasā)} as the others. Their means of approach is tiring. 


Devotional approach to You is not so” 


¢ 


The Moksadharma (Mbh. XJI.333, 44) also says “The fruit - 
of Mukti is fuller to those Muktas who are completely permea- 
ted by the thought of God and are rooted in Ekantabhakti!? to 


Him, for- they enter into the radiance of Nàrayana.!? The | 


Vyasayoga also says “Those who have completed their 


adhanas of Vairagya (Sravanas manana) jitina Qiu 
E 
in full, attain’ Mukti as a rule still Yogins who have establi- 


eir minds under 
shed control over their vital airs and c S S fe i ; 
eme Brahman’ somew 
control attain the Supr ine Bra प RRR 
FN Ti पय ER t 
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LL. यथा यथार्थ बोधम्‌ (0) यथाबोधमप्रोक्षज्ञानर Ty 
l2. As delineatediin the Bhasy G 








text is interpreted as Brahman. 
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| VIII.ll. This verse expatiates on the nature of //ie same 
| Brahman! (as referred to earlier in 9-0). It is called “padam” 
as it is attained (Padyate) by those desirous of Moksa. This 
use of ‘padam’ can be seen in the Sruti. “That Supreme abode 
of Visnu” (RV.i.22.20). The Niradiya also says : You are 
lauded as the goal to be attained (padam) by the sages 
VITI.32-3, (As the functioning of the other senses is | 
entirely dependent on the mind, there seems to be no point in | 
the text of the Gita insisting, in addition to restraining the | 


mind, on “the closing of all the gates” The Bhasyakara 
therefore, explains the reason for it). 
















Ifthe Jfüànin's soul makes its exit from the body thro, 

any other passage than the Susumnanadi, it will have to reach 

a place other than Moksa. It is, therefore, necessary to insist 

ki on the closing of all the other gateways called nadis!6 thereby 

making it possible for the exit of life from the Brahmarandhra 

thro’ the Brahmanadi alone.!7 This is stated in the Vyasayoga’ 

“The soul going out of the body thro’ the eye attains the world 

of the Sun, by going out thro’ the ears, the quarters”. 
The same thing is said in Moksadharma too. ; 


Is, and not on Omkàra as a pratika for meditation as saguna- 


ar leading to kramamukti, as explained by Samkara. 
ead ; 


` शतं चैका हृदयस्य नाडयः तासां मूर्धानमभिनि:सतैका । 
तयोध्वेमायन्नमृतरबमेति विश्वगन्या उत्कमणे भवन्ति || 


E K 
ce the p ription : ; (Katha. Up. If. 6. I6) : 
Ex त्मन: प्राणम्‌ रका us EXE 25 
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In the statement “restraining the mind in Hrd (Gita VIN. 
I2.b) the expression *Hrdi' does not mean “in the heart” (95 
understood by Samkara). ‘Hrd’ here should be taken in the 
sense of the Supreme Being (Narayana). We read jn the 
Padma “The world is taken away (withdrawn) by You (in 
Pralaya). So You are called “Hrd”. 


The other interpretation is unsustainable. For, when 
Prana is taken up to the Brahmarandhra (by Yogic effort as in 
Samkara's interpretation) it is not possible for the mind to 
be still interlocked inthe heart (as stated in Mano hrdi nirudhya 
ca in the text of the Gità)!?. The correct position in Yogic 
climax according to Vyāsāyoga is “Where Prana is (finally) 
rooted there the mind is ; there the Jiva and there the Lord". 

*Yogadhárana?0" in VIII. I2 does not mean practising 
intermittent meditation. It only means “set upon the comple- 
tion of his technique of control of vital airs?!” (For it is 





8. The grammatical derivation of ‘Hrd’ in the sense of God is 


(gp हरणे हरतेः क्किप्‌ । 'हस्वस्य पिति कृति लुक्‌' (Pan VIET) 
इति ZT) (One who takes away) - (Ragh. Gita Vivrti) 


9, नहि afr प्राणे खिते, हृदि मनसः स्थितिः संभवति | 'आदौ हृदि 
निरुद्ध’ इत्यध्याहारो दोषः | 


Bhaskara’s interpretatiou of hrdi as hrdayakamalanilaye 
paramesvare also does not solve the difficulty. 


20. धारणा means अखण्डस्मृति: | 
24, योगधारणामास्थितः अखण्डस्मृतिरूपयोगधारण एवाभियुक्तः 


आस्थितो योगधारणाम्‌ 
is with particular reference to the special class of Sadhakas 
introduced in the Bhasya on VIII. I0 as * Vayujayádipra- 


dhanalr . 


(Vlvrti) 
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necessary for the Aparoksajitàni to be in constant and. uninter- 
99 


rupted concentration on God (akhandasmrti)** atthe time of 
his exit from the body. 


VIII.I4. ‘Nityayukta’ stands for one who goes on with 
the means of Yoga as well as for one who has successfully com- 
pleted his sadhanas. 


VIIT.]5S. Praises the attainment of the Lord. : The high- 
est Siddhi is the attainment ofthe Lord Himself.. Riddance 
of births and deaths is the result of attaining Him. 


U VIIE.I6: There is no return (to samsara) from the abode 
of the Caturmukha-Brahmà on Mount Mahameru (and else- 
where and the worlds beyond them such as Svetadvipa and 
Anantásana) as well as from Janaloka and others beyond. 
This has been made clear in Narayana Gopalakalpa: Begin- 
ning with the abode of Brahma on Mt. Meru and with Jana- 
loka (and others beyond) there is no rebirth on earth.?? But 





22. मरणवेलायामखण्डस्मृतिवेक्तव्या | in (0) 


23. It is not, therefore, correct to understand the adverb १ in 
the sense of inclusive of Brahmaloka, as has been done by 


DU 'Samkara (“आ ब्रह्मभुवनात्‌ सह त्रह्मभुबनेन, लोकां di 


पुनरावर्तिनः पुनरावर्तनस्वभाया: । 
 Rámaànuja too understands Punardvartinah in the sense of 
being subject to dissolution (vindsinah). But looking t9 
ihe express reference to purtorjanma as such in verses १5 
possibility of return to rebirth of persons attaining those 
worlds and not the liability of those worlds to physical 
. idissolttion» some time: Madhva’s interpretation’ with 


५ special reference to the question of retur; fo rebirth istbus 
more couse point 


५४४४७ ४४ 


tar ^ i 
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this riddance of rebirth is due wholly to attaining the Lord 
who is present in those worlds and not to the inherent merit of 
those worids or resldence there. 24 


VIT.I7-I9, In verses I7-I9 the Lord reinforces the 
point already made by Him that the Jnàni overcomes re- 
birth by attaining Him. This is done by highlighting His own 
transcendent Majesty as the One uncaused cause of all, as the 
Avyakta.and the one supremely independent. Principle above all: 
change and modification amidst the periodical cycles'of origi- 
nation and dissolution of entire cosmic systems.in the history 
of Time. 


The term ‘sahasra’ in verse I7.means conutless (aneka) and 
not exactly a thousand.: ‘Brahma’ here similarly does not 
stand for the Four-faced Brahma (as understood by all other 
commentators) whose duration of life and office is limited to 
a thousand Devayugas of days and an equal period of nights. 
The creation ‘and destruction of the worlds referred to here in, 
ver I8-L9 pertain to primordial creation (adisrsti) and univer- 
salidissolution of cosmic life which takes place at the end of 
the entire life span of Caturmukha Brahma which extends to two. 


Parardbas which is but a fleeting second in the timeless exist- 


ence of the Avyakta-Brahman. The Sruti says that is Its night 
when there is a lull in cosmic life (nirvyapara-a astha) 


The: reference in verse IS to the evolution and ‘involution 
of.all comic tattvasy crystallization’ òf gunatraya ctc., leaves no 
doubt that it is the promordial creation and universal” dissolu- 
tion of the cosmos that is, being described here andnot the 
This makes, the explanationiof the first half of l6:as:,above ” 


fully consistent with, the purport ofthe second /half.; Div 
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intermediary creation and dissolution (avantara-srsli and 
Pralaya) which take place at the beginning and end of cach 
Kalpa or day of the fourfaced Brahma. 


The Mahakaurma also says: “A night of Maha-Visnu 
extends to many Yugas as does His day. During His night all 
cosmos is merged in Him and is reborn when it dawns. The 
concluding words also of verse 20 saying that the Lord is the 
only one that remains when all the elements (and other Tattvas) 
have perished in Pralaya? make it clear that what have been 
described in verses I8-I9 are the primordial creation and 
universal dissolution of which the Supreme B. is the author. 


VIII.20 The Supreme Lord or Avyakta is thus different 
from the evolving and involuting principles and beings. It 
is independent and beginningless and remains when all the 
entities and principles have ceased to live. 


VIIL.2I. That Avyakta is the Impcrishable Lord 


Himself who is the final goal of all.26 The concluding 


 Statemert "that is my shining nature by communing with 

25. The universal “all” in call vyaktis? in verses ]8 and 20 does. 
gi; eeu 

। not support the position that the Srsti and Pralaya descri- 
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which one transcends rebirth” refers back to the earlier 
statement in 2] cd, thus conclusively establishing the position 
that the Avyakta of verses ]8 and 20 is the Lord Himself and 
no other.” The Garuda also describes Visnu as the Supreme 
*Avyakta?. ‘Dhama’ in Tad dhàma paramam mama’ (ver.2]) 
signifies (My) nature or essence. The lexicon says the words 
‘tejah’ svarüpam and ‘grham’ are cited by the learned as 
Synonymous”. 

VIIT.22. Focusses attention on Bhakti as the highest 
among the sádhanas (reiterrating what has been said of Bhakti 
along with other sádhanas; earlier, in verses 7 and I0). 

VIIT.23-26. These verses inform us about the presiding 
divinities (abhimanidevatas) of the respective divisions of time 
and other divinities, conducted by whom on their outward 
journey after death, souls of sadhakas either return to rebirth 
or go forward without returning to rebirth here (as taught in 


he Srutis and Puránas).?9 


The term ‘kala’ in Ver.23 by analogical extension of mean- 


ing includes their divinities also as the gods like Agni and 
Jyotis and of Dhüma. 


VII. 24-26, The term “jyotih” stands for the god Arcih, 
for the Chan. Up. V. l0. ] says “They reach the god Arcih 
So too the Naradiya: “The Jiiani in his ascent first reaches 
Agni and then Arcis and then the presiding deities of day 


MR आय सा LLL s 
27. Such as the sleeping state of Caturmukha or the body of 


Caturmukha evolved out of Mülaprakrti as S. and R. have 


explained the term Avyakta. 
28. There are different sets of Abhimanidevatis for the paths 


of Arcih and Dhuma. The Dhümamarga is the path taken 
by the Sakamakarmins in returning to rebirth. 








divinity of the vernal equinox (Mesa)-visu 
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time ‘and others??9. Agni and the others are the presiding 
divinities and they have to be accepted. Otherswise, how can 
the statement of the Sruti “From the day time he goes to bright 
fortnight(Chan. Up, IV. I5.5) hold water (as there is no fort- 
night other than days and nights). Moreover, there is also the 
corroborative evidence of the Brahma Purdua in this respect. 
“The Jfiani goes up to Brahman being saluted by the divinities 
of day-time, the bright half, etc. Tho’ the Ayanas as such are 
not other than six months, their presiding divinities’ are 
different. Hence the separate mention of “from months to. the 
Ayana” in the Srutis and Gitd and so forth is meaningful. . This 
has been explained in the Garuda : “He (the Jfiani) goes up salu- 
ted by the presiding divinity of the bright half surrounded by 


the divinities of the six months^?0. From Arcis the Jfiani goes 


to the divinity of day time who is in the company of Abhijit?! 
and thence to the divinity of bright half who is in company with 
the ‘divinity of the full-moon-day and thence to the divinity of 
Uttaràyana who isin company with tho deity of Vigu. This 
has been set forth in Brahmavivarta : “The Jñāni goes to the 
Lord saluted on his way (in the Arciradimarga) by the presiding : 
divinity of the noon accompanied by the divinity of day time by | 
the divinity of bright half accompanied by the deity of full- 
moon and by the divinity of the Uttarayana attended by the 


Bot 


See Chan Up. (५.।0.].) , . 


‘thus be stale to construe predications like _ 


ABTA 0723 2 


k toh bau 4 
FS eric, pelos InsisPiths 52) 
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VIHI.27. Tt should not be supposed that the Sadhaka gets 
over his forgetting God by merely knowing about the exist- 
ence of the two paths. What is expected of him is that he 
should also practise the disciplines connected with them. For 
to bea “ Yogi” is to successfully carry out the means laid down 
This has been said in the Skanda: Knowing the two paths 
along with their connected means and carrying them out one 
will never be forgetful of God. For such a one the consummation 
is the attainment of the Lord Himself. — A SIR 
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ADHYAYA IX - RAJAGUHYA YOGA 


This Adhyiya expounds elaborately Divine Majesty as it 
has been outlined in Adhyaya VJI and further explaind in 
Adhyaya VIII. 


IX; 2-3. Rajavidya is the Principai lore. ‘Pratyaksa- 
vagamam' (Jiianam) is to be dissoived as that (knowledge) by 
which the Lord (or Brahman) who js designated as Pratyaksa, 
comes to be attained. The Lord is catled Pratyaksa as He is 
severally present in the sense organs (aksa) of each aad every 
self to reguiate their working. So we find stated in the Sruti- 
‘who being present in the presiding divinity of vital breath is 
different from the deity of Prana, whom the deity of Prana 
knows not, whose body the deity of Prana in, who controls 
and directs (the diety of) Prana from within, He is your inner 
Ruler — the Indwelling, immortal Lord’. Who being present 
(likewise) in (the divinity of speech, who being present in the 
divinity of the eye ..... ...... (Brh Up. ४. 7. 6) and also in 
"That Puruga who is preceived in the eye’ (Brh. Up. IIT, 7. 8) 
That Purusa, measuring the size of the thumb, is present in 
thumb! ( ) The Moksadharma says of the 
Youare she energising force behind) the mind (and its 
moon, the eye and (its deity) the Sun (XII.346.4) 
ya Sakhü of Samaveda reads ‘The Lord has thc 
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sense organs, Whosoever knowing the Lord as *Pratyaksa' in 
this sense becomes endowed with “excellent senses”. 


The Lord is *Dharma as He supports the worlds. The 
knowledge of which He is the subject matter is referred to as 
‘Dharm-ya’ here. The use of the expression ‘Dharma’ in the 
sense of that which supports another? may be seen in the use 
ofthe phrase "Prthividharmamürdhani? to mean on the top 
(murdhani) of a mountain ( prithividharma ) in the Moksa- 
dharma Parva, That the Lord bears and supports all the 
world is proclaimed by one of His epithets ‘Bharabhrt’ (bearer 
of the burden) in the famous text ‘He is called the bearer of the 
burden (of tne worlds)’ - and “Yogi” (Visnusahasranama). The 
Taiti. Aranyaka (IM. ]4 l) says of the Lord ‘Being ihe real 
bearer and upholder of all the worlds, He is said to be borne 
by them tho’ not for His stability? while actually He bears 
them all’! (The use of the term “Dharma in this sense of the 
Supreme Being can be seen in the following Sruti text ‘Dharma 
alone was in the begiuning of all this. There was then no earth 
no air, or ether, no four-faced Brahma, Rudra or the Rsis. 


He cogitated’s, 








2. ga धारण इत्यत औणादिको मन्यः ara) 
S 
` 

3. न स्कीयसिती । . () 

4. The TD brings out the point that the adhara-adheya bhava 
between the Lord and the world implied by the two state- 
ments Bhriyamano bibharti does not stand on the same 
footing. This corollary in a way anticipates what is going 
to be emphasised by the Lord Himself in verse 4. 

5. This predication is to make it clear that ‘Dharma’ here 
does not convey its usual sense of merit (punya) duty ete. 
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IX. 4. The mediate knowledge of the Lord has been 
referred to by the term ‘Pratyaksivagamam’ as leading to His 
direct perception. This verse elucidates the nature of such 
knowledge. 


If the Lord is all-parvasive, why is He not perceived every- 
where ? Because His form is unmanifest, 


IX. 5, (How is it that after having stated that all beings 
are in Me, it is said in the same breath ‘they are not? in contra- 
diction? The answer is), : Tho’ all beings are in Me, they are 
not in Me in the same way in which things remain on earth in 
close physical touch with it or transmitting to it the impact of 
some of their own properties such as heat or cold?. This is 
stated in the Moksadharma (XII. 347. 2]) : “The Lord cannot , 
be perceived by the eyes nor felt by touch” He is called 
“Samjiiasamjfii” in the Moksadharma (XII. 346.4) meaning 
that His true knowledge can be attained only thro' Sabdapra- 
mana. “Mama àtmá bhutabhavanah” means My body itself is 
the creator of beings and their supporting self. This is 
$ also stated in Moksadharma *O Lord of Supreme excellences, 

_ Whose majesty is itself His body” (XII. 346. 4). 














jen 
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AX. 6. 





The how of their abiding in the Lord and yet 


But it does so without transmitting its own 
S of touch and the like to space.7 
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र esl By way of giving details of the knowledge of the 
an s greatness, promised in IX.l, this verse refers to His 
being the author of the dissolution of the world of matter and 
souls. 


IX.8. The Lord’s making use of Prakrti for this pur- 
pose is only by way of sport -- just as a person strong enough 
to walk by himself (without support) sometimes carries a stick, 


while walking. 


That God has all powers in Himself is proclaimed in the 
Moksadharma “0 Narada, You should not think because I am 
endowed with all the powers and properties of all beings, / too 
am dependent for them on someone clse, like them. You 
should know Me to be the Lord possessed of all the powers 
and protencies of all other beings, in My own right”. 
(Moksadharma XII 347. 44-45). There is also a similar autho- 
rity saying “One attains the Supreme Brahman after knowing the 
seven subtle principles (viz. the five clements. Mahat and 
Ahamkara fattavas the causal activities of Müla-Prakrti with 


reference to ils effects” and the Lord as possessed of the six 


attributes’. 


The Revedakhila also says : “The endless forms of the 
peded by other forces. Still’ He 


Lord’s powers are nowhere im 
and dissolving the worlds”. The 


makes use of Prakrti in creating: 
gom su ७ 20 > oq e जा 
8 ०. eq AREA तां ज्ञात्वा अन्योन्यधर्म संक्रान्तिमासाद्य च (/) 


9 'प्रधानविनियोगस्धः? मूछप्रक्तेः कार्येषु यो विनियोगः व्यापारः 
तरस्थः तज्ज्ञानी | (४) 

]0. Of omniscience, eternal fulfilment, beginningless wisdom, 
absolute independence, undiminishing and endless powers (J). 
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Bhagayata (शा.4.48) also tells us that the Lord's attributes are 
countless: each with countless shades and that His forms are also 
countless”. The Atharvana Srutiruns as follows: “Why is the Lord 
known as Supreme Brah-man”? Because He is prolific (from 


A/ Brh -to expand oneself) and make others do so”. The 


Svet.Up. (VI.8) says: “The Lord's powers are supermundane 
and varied”. 

There are other Srutis of the same i mport : Who can pro- 
claim all the glories of Visnu or count the particles of dust on 
earth?” (RV.I.I54.I)“O Visnu, None born in the past or yet to 
be can comprehend the limits of your greatness (RV.VII.99.2). 


(The phrase “avasam Prakrter vad!” should not be taken 

to signify that as the Lord’s creative role is apparently depen- 

| dent on Prakrti, itis the outcome ofignorance and that in 

reality the Lord is inactive ( niskriya ). The Gautamakhila 

IM explains the correct position as follows “You are the creator 

ofthe world and in doing all other things, You Visnu, the 

infinite Being, are competent by your own will to create; 

protect and dissolve the world which is powerless because of 
its dependence on Prakrti”. 















IX. 9. “As if indifferent^—i. e. not really indifferent. 
The sense of “as if” is explained by the Lord Himself as 
emaining unattached’ (asaktam). So the Chan. up. (III. 4.4) 
His speech is ever benedictory. He has no attach- 
It should not, therefore, be supposed that the Lord 
y indifferent ; for then, the very existence and function- 
i ind other uites. would be in peril,—as stated 
gavata (IT Teil “Prakrti, intrinsic merit of beings» 
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whose actions are all of them free from personal attachment 
be affected by their consequences". The Brh. Up. (IV. 3. 23) 
says: “The Lord neither grows more by doing things nor 
less by not doing anything". How can actions (Karma) bind 
Him who controls them all ? 


IX. I0. In verse 8 the Lord had stated that He works 
with the aid of Prakrti. In verse 9 we have been told that He 
remains ‘as one indifferent’. Putting these two statements 
together and reading between them, it would appear that the 
truth of the matter is that it is Prakrti herselfthat creates and 
sustains and that the Lord is deemed to be the creator and 
sustainer more or less by courtesy of His association with her. 
The Lord removes such a (possible) misconception by using 
the two significant words “By Me the overseeing Master” 
(adhyaksena) Prakrti is made to produce the moving and the 
unmoving". They make it clear that He is the direct perceiver 
of Prakrti’s productivity as well as the energising agency 
behind her productivity. (Ifthe Lord were merely the passive 
witness of Prakrti’s productivity and not the energising agent 
also of her productivity, the use of the instrumental form 
‘maya adhyaksena’ expressing the sense of agency (kartrtva) of 
the Lord would be out of place. The wording in that case should 
have been ‘aham adhyaksah'). The Sruti also teaches that 
hich provides the stuff of which the world is 

according to their 
uctivity by the Lord 


Mala Prakrti w 
brings forth the world of Jivas; 


made, 
being actuated towards such prod 


karmas, 
(Taitt. Aranyaka X. l.l) 

IX. ll. (If you are the sole Lord of the Universe’ who 
creates, sustains and dissolves it, how is it that many in the 
world fail to recognize you as such and seem to be none the 


worse for it - which means you are not al] that You claim to 


be. This point is answered here). 
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Those deluded by ignorance of My true nature neglect Mc, 
The words “they neglect Me who has assumed a human body? 
should be understood in the sense of “a form which appears to 
deluded eves as human”. As the Moksadharma (357.l-73) 
says: 0 Lord of men, all that is embodied in this world is 
constituted of the five elements created by the Lord’s intellect 
(will). But the Lord is not physically embodied as He is the 
Master of Prakrti, the creator ofthe universe, the primeval 
Narayana whose transempirical Form is always in manifesta- 
tion (virdf) He is the bestower of moksa, bereft of the 
Prakrtic properties of sattva, rajas and tamas and is possessed 
ofthe sovereign attributes of independence, omniscience etc. 
The Goddess Sri, the presiding divinity of Avyakta (Müla 
Prakrti) into which all the created world merges, is always at 
His service!! and disposal” (in providing the stuff of creation) 


The above statements about the true nature of Lord's form 
have been made in the Moksadharma in the context of the Haya- 
griva Avatara. So the Avatar Form cannot be supposed to be 


न constituted of a differents essence from the Primeval Form By 
parity of reason, the Form of the Lord as Krsna should 


also be understood to be divinely constituted. Moreover in the 
same context of the Hayagriva Avatara, we have reference to 


in the following words, “Delibera- 
that, the Lord Madhusüdana divided Himself into many 


anus 


2220» 
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These Avatar forms are all of them of divine essence. It is 
sheer delusion to regard them as of human, animal or other 
mundane species. 


The adjectival compound ‘hhitamahesvaram’ qualifying 
€ = — c 
param bhavan’ (supreme truth of my nature) is to be explained 
as the ever-existing (Dharam) Supreme Lord of all (mahadisvaram). 


This interpretation of ‘bhūramahesvaran has the sanction 
of the Sruti in the Babhravyasakhà which describes the Lord as 
“the Being without beginning or end, infinite in all Forms, 
Lord of the great ones and one whose offspring are Devas”. 
The Brh.Up. (.4.0) too describes Him as the ‘great Being’ 
(mahadbhiita) existing thro’ endless time and space, whose 
breath are the Vedas”. The Moksadharma (XII.346.4) hails the 
Lord by the epithets “Brahma, Purohita, Kayika, 
Maharajika” — epithets pertaining to different cadres of gods, 
signifying that these gods are all dependent on the Lord who 
bears all their names, primarily. This gives support to the 
description of the Lord as *ifam varanam’ in the text cited from 
the Babhravyasakha, above. 2 
MR a 
]3. Tho’ the word bhava is masculine in gender, it has been 

explained by M. in Gita VII. 24 asj‘yatharthyam’ (the true 

nature of). As bhava has been understood in the same 
sense in the present context also both bhavam and the 
adjective qualifying it (viz, bhütamahesvaran) have been 
in the neuter gender agreeing with ‘yathar- 


taken to be 
$. too has 


(the substantive denote by *bhàya?. 
explained bhava in VIL. 24 as *svarüpam? (neuter) But 
under IX. LI S. and R. have construed *bhütamahe$varam' 
as mas, accus. singular qualifying ‘mam’ and have con- 


nected param Lhayam with ‘mama’. 


thyan’ 


sY 
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| 
IX.I2. This verse tells us about the fate of those who in 
| their delusion look upon Lord Krsna in his Avatar, as a human 
being. 


Their aspirations go in vain. Nothing that those who 
neglect or hate the Lord aspire to is attained by them. (Leav- 
ing aside their few temporary worldly gains) their sacrifices 
prove futile. They have no true understanding of the saving 
truth. Whatever knowledge, karma or other sadhanas they 
may acquire thro’ such means as devotion to Brahma, Rudra 


or other gods will not confer any ultimate good on them, in 
the other worlds. 


| (Far from reaping good, there is misery in store for such 
[^ persons). The Lord Himself is going to say later “I shall throw 
these cruel haters (of God) into Asuric wombs” Gitd. XVI. 9). 
The Moksadharma (XII. 356. 6-7) also declares: “Whoever 
hates the Lord Visnu of changeless essence, by deed, thought 
or speech, his manes sink into hell for years without end. 
Whoever hates the pre-eminent among the gods, the divine 
Narayana, how can he escape being hateful to everyone from 
the highest to the lowest born in society"!4? The Sandilya 
Sakha@ of Samaveda says: “There is no one equal to him who 
acquired knowledge of and devotion to the Supreme 
a, the sire of the fourfaced Brahma. Not even the 
yer of countless embryos will be equal, in sin, to the worst 


of men who h 

























in the Bhagayata, apparently against this 
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Paundraka-Vásudeva and Silva, with thoughts fixed always 
gu Him out of enmity and being powerfully drawn towards 
Him by His novements, exploits and looks, while awake or 
in their sleep, have gained a sameness of state with Him. 
Much more so will it be possible for those who are attracted 
to Him with sincere love” (XI. 5. 48) are intended to mako 
known God's unbounded love for His devotees and/or to extol 
the power of constantly thinking of Him. They show that the 
Lord confers on His devotees only the fruit of devotion to Him, 
even if His devotees have turned hostile to Him under the 
influence of some curse. 

Indeed, it is well known that Sigupala and others were 
formerly His ardent devotees and became inimical to Him on 


account ofa curse. This is known from the question put by 
Yudhisthira (B/iag. VII. |. I5-6) and Nàrada's recital of how 


Sisupala and Dantavakra were the gatekeepers of the Lord 
in Vaikuntha and how they came to be cursed by the Sanas 
(VII: . 35-45). 

Otherwise, why should all that recital have been made 
irrelevantly (instead of answering Yudhisthira’s question by 
simply replying that there is nothing strange or wonderful about 
Sigupala reaching the Lord’s abode in as much as anttipathy to 
the Lord is also one of the means of attaining Moksa) ? 

As for Narada’s other observations apparently making out 
that the Lord remains unaffected by His praise or disparage- 


ment (VII.L.22-24) their purport is to make clear that in the 
case of His true devotees even in respect of those who hate 
Him the Lord grants them the reward of their original devotion 
to Him, disregarding the passing show of hatred. The Gita 
also makes it clear that the Lord discounts the minor offences 
of His devotees when it says ८ My devotee does not perish” 


(IX.3].) 
9 
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Tt cannot be contended that this rigid stand is opposed to 
| the position of some texts that the “means of Moksa lie in 
somehow thinking (bhava) of God?!» — even if it be in an atti- 
iude of hostility, fear, defiance and so on. Such a statement 
admits of quite a reasonable interpretation that those who look 
upon God with feelings of enmity or hatred become confirmed 
in their disposition and remain as far away from Mokga as 
ever." 

Otherwise (if hatred of Him should lead to Moksa) it 
should be open to an inveterate hater of one’s Guru to attain 
the high status of one’s Guru. 





It cannot be argued that it makes no difference to their 
goal (or fruit) so long as the thoughts remain attracted to and 
I fixed on the Lord, irrespective of the attitude of mind behind 
i it, whether one of submissive respect, affection and love or 
implacable hatred, or proud Challenge.iób, For the decisive fact 
stands out in the source-books that persons like Hiranyakasipu 
who hated the Lord with concentrated hostility and defiance 
had committed a sinful act meriting dire punishment. This is 
ar fromthe following words ofthe Bhdgavata *Hiranyaka- - 
Sipu, who was in grave risk of sinking into Tamas (the darkest 
Hell)!7 on account of his denunciation of the Lord, got over 


7 

















the view of Jadnesvari on this, quoted in my 
y of Madhvacarye 
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it by the power of his son Prahlada’s devotion t the Lord 
(7007. iv. 2. 47) This is confirmed by the way in which 
Prahlada prays to Lord Nrsimha, while asking for the boon 
granted to him; beginning with the words "the sin that my 
father committed in disparaging you, ignorant of your greatness, 
let him be purified of that endless, inexpiable sin” (Bhag. 
VIL. 0. 5-]6). l 


Moreover, numerous scriptural texts deprecate hostility 
to and hatred of God as a possible means of attaining Moksa, 
while apparent support for such a view is only rarely met with, 
inafew of them. This shows that the results flowing from 


these two opposite attitudes cannot be the same. 


That apart. there is this other stumbling block that there 
gement of the Lord 
in them; 


is unequivocal censure of hatred and dispara 
in the very same source-books and in the same contexts 
We have also pointed 


where they are apparently commended. 
e unspeak- 


out earlier that the highest purport of Sastras is th 
able Majesty of the Lord possessed of countless auspicious 
attributes. It will be in virtual conflict with that pur 
it comes to it that Moksa can be attained by disparagement of 
the Lord and defiance of His authority. 

tements without supporting 


d reasons, the latter are 


port if 


Moreovery as between bare sta 
reason and others backed by soun 
and have to be accepted as decisive of import 
Such supporting reasons have 
that harted of 


naturally stronger 
in cases of doubt or conflict. 
'arlier in respect of the position 


been indicated ¢ 
s consequences. Texts with such 


God is fraught with seriou 











Se 


Sec Mbh. Xll. 356.5-7 and the passage from Sandilya 


]8,_) 
éakha cited earlier and the implications of the words 


avyayas vibudhasrestha, Pugkara-vigtarüdya. etc., in them, 
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| support do not admit of any other sxplanation, while the other 
set of bare texts do so. 





Even conceding for argument's sake that the two sets of 
passages are evenly balanced in view of onc of them not admitt- 
ing of any other explanation save the literal and the other being 
numerically powerful,! it should be obvious that as between 
texts whose spirit is in conformity with what the world consi- 
dersto be right and proper approach based on logical con- 
comitance, and others which informed opinion of the world 
will not consider to be right and proper, the former alone has 
to be accepted as decisive. For what is consistent with the 
opinion of reasonable and thining men of the world that God is 
accessible to His devotees and not to others who decry or 
disparage Him or are indifferent to Him should prevail. It has 
also been made clear that Si&upála and others, figuring in the 
Puranas as inimical to God were formely true devotees of thc 
Lord. This is further supported by the statement in the 
Bhagavata “I consider the Asuras to be Bhagavatas (devotees of 
the Lord) with their minds set upon pursuing the path of 
fighting the Lord of the three worlds as (an interim) means of 
concentration (to be replaced by real devotion at the time of 
















निरवकाशत्वबहुत्वादिगुणान्तरेण साम्येऽपि | 


(Srinivasa) 


शेन भक्त्यमिषृद्धो à ४९ 


$ | (Si 
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Thus it comes to be well established that haters of God 
come to no good end. The root-cause of their - burning harted 
is their Asuric nature. 


IX. ]3-]4, Here the Lord refers to other classes of souls 
who are eligible for heavenly bleseings. Devas and others 
belonging to higher type of souls among humans (uttamajivas) 
Felong to this category?t. 


IX. I5. “They worship Me “as one” (ekatwena)" means 
they worship, meditate and offer sacrifices to Me with the 
firm conviction that the One Supreme Being who is present 
everywhere is only Narayana. The other statement “They worship 
Me as different” (prthaktvena) means “as different from all 
other beings". “Bahudha” (variously). His Forms “shine in 
various hues—white, red, blue, bright and so on’—as stated 
in the Sanatsujütiya?? (Mbh. V.44.26) or the word *hahudha 
may be understood to mean that many Adhikarins worship 
the Lord—some as one; others as different from all the world 


and still others in different ways as described earlier in IV. 
5 29). 


IX ]6-9. The subject of < Vijñāna’ foreshadowed in VII 2: 


is being taken up in the four verses from ‘Aham kratul’. (The 


’ ‘jam mantra’ are to be under- 


pronouncements *I am kratu 
g is the world 


stood in their deeper sense of how everythin 
i “ts ia’ 








2 देवानिति उत्तमजीवोपलक्षणम्‌ । (]) 


22. The word आभाति in M's Bhasya should be read as 


part of the quotation from Sanutsujata, The printed edns. 
have punctuated it as part of the preceding sentence in 


` ५.५७३५१३ : बहुधा हि तस्य रूपस्‌ | Fm 
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depends for what it is, how it is, why if is so and what it is 
constituted to achieve, on the immanent and energizing presence 
in it of the Supreme Lord—on the lines of the explanations 
ofearlier propositions of bare identity, given to ‘Raso aham’ 
and others.?? (VII. 7 ff) 


*Kratus' are entire sacrifices like Jyotistoma together with 
their ancillaries. ‘Yajita’ is the main act of offering oblations 
in propritiation of particular deities therein. So we have 
the explanation (of Yajfia) in the Kosa. 


The Lord is ‘Gati’ or the goal of seekers of moksa. So we 
have it in the Vásistha $àkhà of Samaveda : “Why is He called 
‘Gati’? Brahman is ‘gati’ as it is attained by those free from sin. 
‘Saksi’ is one who perceives everything immediately so we have 
it in the Baskalasakha: (“Why is He called Saksr?) He 
sees the world directly, Therein lies the Saksin’s being the 


the Saksi” 


‘Saranam’ is refuge to all those in the fearful grip of 
transmigration. This includes the released souls also—as may 


The Lord is Kratu and Yajfia in the inmost esoteric 
Soules sense of these words—viz. Kytisvartipatval 
h, pajyatvat yajfiah. The full semantic and etymo- 
al correlation of all the thirtynine terms cited in 
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be seen from the text “The Supreme goal to be reached”, The 
same idea is voiced by another Sruti—“Narayana the highest 
principle, to be known the Ruler of the cosmos, the great goal’ 
(Narayanopanisad Xl. 3.). He is ‘nidhanam’ (the foundation) 
in whom at the time of universal destruction (by Pralaya) the 
whole world is merged and deposited in Him by Prakrti. So 
we read in the Rgvedakhila: “During the great deluge, J 
perceived by insight all the world deposited by Maya (Prakrti) 


in the Vi$vakarman (all-creator).” 


‘Sat’ is the generic term for all effects and ‘asat? for their 
cause. The Ko$a explains these two terms in these senses. 
“The effect is termed ‘Sat’ by the wise as its from is manifes- 
ted and the cause is termed ‘asat’ as its from and linea- 
ments are not manifested. The Mahabharata?^ says: “The 
world partakes ofthe nature of sat (effeci) and asat (cause) 
in the sense defined. The Lord is, therefore, above and 
beyond these two states of finite life." 


IX.20-22. These three verses bring out the important 
point that tho’ the same Lord is the receiver and enjoyer of 
the subtle essence of all the good karmas (sdrabhokta) as 


pointed out in IX. 24; there is a vital difference in the manner 


of worship sincerely offered by Traividyas and by the Mahatmas 


and their reward. 
s 20:2] describe the limitations of the Traividya form 


implication makes it clear how tho 
n of karma is more 


Verse 
of worship which by mal 
Bhagavata-form of worship and dedicatio 


deni अं wt oe a ee पप स्स्स 
< 4 
24 ‘aga daa च यद्विश्वे सदुसतः परम्‌ | 
The same text has been quoted by M. as from the Bhaga- 
vata also in GB XI. 37. 





208 SRI MADHVACARYA’S GITA-BHASYA 


in keeping with the true spirit of Karmayoga taught by the 
Lord. 


Tho’ Traividyas and Mahatmas (or Bhagavatas) are equally 
*Vaignavas' recognising the need to offer all karma to the One 
Overlord of all karma, their modus aperandi differs and that 
makes a notable difference to the character of their worship. 


The precise nature of the difference of true Bhagavata 
worship and dedication of karma to the Lord and their reward 
from that of the Traividyas has been pinpointed by Madhva 
in his Gita Tatparya.%5 


IX. 22. “Ananyah” here means (not those not-different 
from the Lord or identical with Him or in other words the 
socalled Advaitajiianins, but) those who have no other object 
of thought and worship than the Lord, i. e., they are always 
thinking of the Lord alone and of no one else. So we read 
in the Gautamakhila: “Those who think of the unalloyed 
*; Primeval Lord alone. Taying aside all other thoughts of the 








25 अनन्यदेवतायागात्‌ (2) भक्त्युद्रकात्‌ (3) अकामत्वात्‌ (4) सदा 


योगाच वेशिष्टध त्रिविधात्‌ ama स्याद्धि भागवतस्येव 
(GT IX) 

The Traividyas offer sacrifices to other gods to begin with 
_and offer them only in the end to the one Overlord. They 
are wanting in Suprame enlightenment and pray for heavenly 
X rewards and Svargais their reward and they return fo 
Samsara from there. The Bhagavatas, on the other hand, 
as Ekantabhaktas or Ananyabhaktas, offer worship only 
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mind, are ‘Ananyas’—(exclusive devotees). They enter Him”, 
The Moksadharma (XII.323.:9) also tells us that the Lord's 
essential form (mandala) is perceived with deep love (sam) 
by reason of its effulgence (prabha) by those who have become 
fully attuned to Him by remaining His Ekantabhaktas for 
ages". 


IX.23. If the Lord's enjoyment of the subtle fruits of 
dedicated Karmas performed by  Traividyas and Bhagavatas 
is uniform, their rewards too should be uniform in principle. 
If they are not, the veracity of the statement that the Lord is 
the Sarabhokti of all karmas, whether dedicated to Him 
knowingly or unknowingly, is called into question. This 


difficulty is solved here. 


Tho’ the Lord remains the ultimate enjoyer of all the 
dedicated Karmas, the difference in the reward of such enjoy- 
ment between Traividyas and Bhagavatas (or Mahatmas) is due 
to the distinguishing fact that the Traividyas’ dedication is 
“not in proper form” (avidhipürvakam) as the Lord is not given 
the first place therein but comes in only last, after the preli- 
minary dedication has been made by Traividyas to the other 
gods (like Indra or Varuna) which is simply unthinkable in the; 
case of Bkantabhaktas or Bhagavatas.”” 


Mi  —— 


26 अनन्याश्चिन्तयन्तो माँ इति प्रसंगात चिन्तनीयमिति लब्घे 


अन्यदचिन्तयित्वा इति सिद्धथति । () 
27. Read:— 


हेतपायमेदात्‌ फलमेद 
दरयोबिंष्णवत्वे$पि भगवद्वोयकर्मवत्वेपे EEN (Gita e ; 
इति 


l0 
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JX. 24. This point is made crystal clear by giving the 
significant reason that the Traividyas fail to take note of the 
Lord’s primacy and do not know Him fully and in truth. 
Hence, they miss the main fruit of their dedicated karma. 


IX. 25. The variation in the fruits is fully explained with 
reference to different kinds of worshippers. 


IX. 26. This verse allays the fear that the Lord on 
account of His extraordinary greatness will not be easily 
accessible to the feeble and the poor in resources. Jt assures 
that He accepis whatever is devoutly offered to Him, even if 
it be a leaf or a flower or a handful of water. But the leaf or 
other offerings should not be such as have been tabooed, as 
according to the Vardha purana such offerings entail an offence. 


The purport of this verse is nof that God insists on some 
material offering to Him as a precondition of His worship. 
What is really meant is that He is pleased with sincere devotion. 
So the Mahābhārata (i. l. |) says: “The Lord who is dear t9 
the devotee and adored by all the worlds”. Also—"the sole 
means of man's realising his highest good lies in ekantabhakti 
or undivided devotion to Govinda which consists in being able 
o see His presence as Ruler (ütmd) everywhere and in all 


27. Therefore, whatever you do, or give. first offer 
in all sincerity. (This is said by way of extension of 
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Such a contingency is set aside by the Lord’s statement— 
“J am equally fair to all beings? (This cryptic statement means 
He is impartial to all. In other words, there is none whom 
God cherishes more than his devotion merits and none whom 
he chastises out of proportion to his offences). 


Ifso, Bhakti will be sterile. The words ‘Na me dvesyo 
asti na priyal’, taken literally, will render all devotion to Him 


pointless. 


Such misgivings are set at rest by the words “those who 
worship Me are in me and I am in them”. That is to say, they 
are under My control and I am at their call, The Paingi khila 
says: "The Lord is ever at the call of those who worship Him 
and they are in His power”. No doubt, they are always under 
His authority and control. The difference between ‘being or 
not being under His control’ lies in being under His control 
with a living realization of that fact or being without any such 
vivid awareness of it as were Uddhava and others on the one 
hand and §igupala and others, on the other. This has been 
stated in the same source: “One who is under the Lord’s 
control without being alive to it; comes over again under His 
control with full consciousness of the fact by meditating on 
Him." P i 

IX. 30. This eulogises the potency of Bhakti. It is not 
intended to be suggested that sublime devotion to the Lord can 
coexist with grave moral lapses in life. The true meaning is: 
“Ror the most part, a true devotee of the Lord will seldom be 
Yet sometimee, in consequence of 
rned out-of-proportion to one’s 


deserts, one may overeach His province and while doint so, 
commit a transgression of dharma. Such a one should be 


deemed to be basically good, for he shall soon revert to dharma. 


given to misconduct. 
surplus merit (punya) ea 
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। This condonation of such lapses is applicable only to 
l special cases relating to some of the gods and Riss and is 
\ 


not to be extended to the human sphere of conduct. 


| 

| This has been stated in the Sandilya Sakha: “One who 

| has not desisted from misconduct cannot gain parity of dis- 

| position and become a sincere devotee of the Lord. Similarly, 

| | one without devotion to the Lord and Sravana and other 

| characteristics of Bhakti and without composure óf mind and 
distracted by sensuous attractions cannot also attain the Lord. 
Certain Devas and Rsis and their Arias, tho’ they might, in 
some cases, have committed breach of right conduct have 
still remained true devotees of the Lord by the power of their 
Aparoksajfiàna". 

y Other persons guilty of grove misconduct, even ifthey put 

। on the outward characteristics oftrue devotees of the Lord are 

to be rated as Imposters. 










But persons who have committed only vernia] sins of 
transgression can gain deep devotion to the Lord by the 
- cleansing power of association with good men. The others can 
only be considered to have very little devotion as they have no 
thentic experience of the ecstatic love of God. This has been 
ed in the VisnuPurüga : The imposter falls for sensuous 
ctions. Know him to be of reprehensible conduct. He 


विश्चामित्रस्थ Ld Adis द्ययाज्ययाजनादिरूप- 
राः | T 2 Em o 
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The B/idgavata emphasises that reprehensible conduct does 
not go together with supreme devotion to the Lord, when it 
says: “Devotion to the Lord grows in intensity and leads to 
non-attachment to worldly things”. (IIT.5.3). 


Referring to the importance of good conduct as the means 
of acquiring Jfiána, the Moksadharma says: “O Lord of the 
worlds, I have read the Vedas, performed penances and have 
never uttered lies. I worship the Gurus unfailingly and have 
never betrayed other's confidences. I have restrained the four 
members as laid down in the Sastras. My attitude towards 
friends and foes has been impartial. Having cleansed my mind 
by these means, I serve the Lord with all my heart, taking 
refuge in Him. Still, I wonder how I have not been able to 
perceive Him”. (Mbh. XII.343.3-5). 

Absense of supreme devotion to the Lord is natural in the 
absence of true knowledge. So it has been said in the Gautama- 
khila “Without Jüána there can be no Bhakti and without 
Bhakti there can be no Jüána".?? 

The Bhágavata (कग.2.42) has it-“The true devotee experi- 


barüpa of the Lord, Jfiana and non- 
ree 


ences love of his own Bim 
attachment to external possessions like the body—all these th 
at the same time (as a man who takes his food feels relish, nour- 
ishment and relief from hunger—all together» with each morsel 
taken) and attains complete satisfaction when the quantum is 
reached”. 


ती 


MS — 
29. भक्तिज्ञानयोरविनाभूतत्वातू तदभावे तदभावः | (ग) 
of ज्ञानस्य मक्तिभागत्वात्‌ भक्तिज्ञानमितीयते | 


grada विशेषो यद्‌ भक्तिरित्यमिथीयते ॥ (4V I0. 4.) 


ADHYAYA X VIBHUTIYOGA 


This Adhyaya deals with the Lord’ s Vibhütis for purpo- 
ses of meditation on them by higher orders of Adhikarins and 
His having endowed certain Tattvas like Buddhi and Jfiana and 
the Patriarchs like the Manus and the Saptarsis, with super- 
excellent powers. 


MEM Ms 
pco फट 


Xl, ‘priyamanaya’ suggests that Arjuna will be immensely 


| pleased and enlightened after hearing about these aspects of 
| Divine Majesty. 





| 
|. Vibhütirüpas are no! to be confounded with the various | 
historical and mythological persons and mighty heavenly or | 

| 

| 

| 











terrestrial objects like the Sun and the Moon, mountains 
like Meru and the Himalayas, sacred rivers like Ganga and 
80 on, as such, as commonly understood by most of the com- 
mentators' ancient and modern. M’s Bhágya and GT give 
- us a deep insight into the subject of Vibhütls. Apart from | 
_ conveying the sense Visitabhavanam applicable to the Avatár- 
= Form of the Lord like Rama, Krsna. Kapila and Vyasa(called 
_ Pratyaksa or visible)’ Vibhütis include the hidden (rirotita) 





exceptional merit, status or distinction within their own 
; d as a whole or a part of it : 
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J X.2. Prabhava signifies both the immeasurable Majesty of 
God (prabhdra) and the origin of the cosmos (rom Him (madiya 
jagadutpattih). The world’ sorigination is described by the Lord 
as “mine” (me prabhavm) in the sense that it is subject to His 
control. (tadvasatvat tasyetyucyate). 

But the Lord Himself has no genesis. If He had any it 
should be known to the gods who are allknowing in a genera] 
sense. As they have no knowledge of it, it follows by implica- 


tion that He is without origination. 

The Lord's own words, “I am the first cause of the gods 
and the Rsis” are intended rather to show that the genesis of 
the Lord from whom the entire universe has had its origin is 


inconceivable, than that the gods created by Him subsequently 


could not know anything about His origin. The earlier pro- 


nouncement “J am the source of origin. and dissolution of the 


entire cosmos” (Gita VII. 6) confirms this way construing the 
words. 

All this has been made clear elsewhere also. 
e whence has come this diverse 


*who truly 


knows, who can tell it her 
For, the gods have been rendered posterior to Him 


creation ? 
Ina general way, the Four- 


by having been created by Him. 
faced Brahma (kal!) knows whence it bas originated? (A. V. 
%.,]29.7). The Rgveda Khila also says: “Neither the gods 
nor the Rsis know His great majesty. How then can others 
and valid knowledge do so” ? 

‘prabhava? that the Lord Himself 
t of “na me pya- 


with less understanding 
The other meaning of 
ation is mot the actual purpor 


bhavam vidul”? (Jt is noticed YN vidul?? (Jt is noticed by way of digressive argument in 


2. प्रभवशब्दोडन्येन भगवदुत्पत्तिवाचित्वेन व्याख्यातः तदंगीकु्वन्‌ 


अघिक्षमपि विवक्षुराह | 
भगबतो जन्माभावस्तु न यथाश्रुता्थेः किंतु, योजनालब्ध इति तत्रापि 


प्रमाणोदाहरणम्‌ | ( Krsndcdrya’s 6.) 


has no origin 
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the Bhásya). The negation is implicit in the wording of verse 
3a (ajam anadim). 


X.3. ‘Anadi’ means the Prime Mover (anal)? and the 
originating source (adil) of all. 


X.4-5. The Lord's causality with reference to all else is 
elucidated by varses 4 and 5. 


*Buddhi' is the discriminating faculty of right and wrong. 


rrr 


The Koga says “Jiianam signifies intellection and buddhi 
resolution as to what is right and wrong. Duma is sense 
control and Sama is being fully attuned to Paramitman, as 


stated in the Bhagavata (XI.I9,I7). ‘Tusti’ isthe sense of 
‘enough’ (and want no more)” in regard to material enjoyments. 


















X.6. The primogenial (pürve) seven sages of the first 
Manvantara (meant here) are Marici, Atri, Angiras, Pulastya: 
Pulaha, Kratu and Vasistha the lustrous, as given in the 


Moksadharma (XII.343,30). It is these seven who are referred 
to by the unqualified epithet of Saptarsis, in all the Puranas. | 
The four Manus are the first four beginning with 

= Svàyambhuva* (and not the future ones presiding over coming 
M cem eS 
3. अन्तर्णीतण्यर्थात्‌ अनतेः पचाद्यच्‌ । 0) 


The idea of the Lord being the prime mover of all is part of 
_ His prabhdya and is, therefore, made explicit by way of 





One complete rotation of ]4 Manvantaras 
The current Manvantara is of Vaivas- 
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Manvantaras and styled Sávarnis, as supposed by Samkara, 
Ra OIE and other commentators)’. The words of the Gita 
whose progeny these people of the world are (esam loka imal 
prajdh) establishes this point beyond doubt. It does not stand 
to reason that “these people of the world" which means the 
present population of the world, is descended from or is the 
progeny of the coming Manus of coming Manvantaras ! 

The singling out of the first four Manus (out of the 
fourteen) and the importance given to them (in the Gira) are 
on the basis of their temporal priority to the rest. This has 
been recognised in the Gautamakhila: “Whosoever knows 
Svàyambhuva, Rocisa, Raivata and Uttama, is blessed with 
progeny” Where the succeeding Manus are the descendants of 
the earlier ones the latter have precedence on that account 
In the absence of it the precedence of the earlier is governed by 
seniority in age. 

As Tapasa Manu is an Avatar of the Lord Himself his 
place has been taken by Raivata in the list of four Manus 
intended in verse 6. (as the descriptive adjective “born of the 
mind” manasa jatah would be inapplicable to Tapasa. 

That Tapasa Manu is an Avatar of the Lord is well-known 
from the Bhágavata Purana? (VIiI.l. 27). 





5. For an exhaustive review of their views see Dr. S K. 
Bhavani’s “Bhagavadgita and Its Classical Commentartes— 


A Critical Study”. 
6. चतुर्थ उत्तमभ्राता मनुर्नाम्ना च तापसः | 
हरिरित्याहुतो येन गजेन्द्रो मोचितो ग्रहात्‌ ॥ (VIIL l. 27) 


This is the authentic reading of the verse according to M. 
The textual tradition accepted by Sridhara and other 
commentators inserts six lines between the first and second 
half of the above of which the sixth is regarded as an 
interpolation by M. The other five lines are accommodiated 
after the second half. See the cc. of ‘Srinivasa and 
Krsnacarya on GBt. and Satyabhinava’s c. on Bhagavata. 
in this connection. Also Dr. ४ K. Bhavani’s Gita aud 


its Classical Commentaries. 
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The epithet “born of the mind” of Brahma (Manasah) is 
not applicable only to the Sàvarnis simultaneously born of 
Daksa's daughter)! — as the Bhdgavata itself refers to. all the 
Manus as the mind-born sons of Brahma (II.20 49) 5 

The objection that as the mind-born sons of Brahma, 
Uttama and Raivata would become Manus only after being 
born as the sons of Priyavrata and not before and that there- 
after they would cease to be “Manasas” is not insurmou ntable. 

| These Manus could continue to be the body-born sons 
| of Priyavrata without surrendering their mind-born bodies. 
Their second bodies may be taken (0 merge with the former 

| (manasa) ones (by Yogic power)-instead of holding that their 
' máünasa-putratva is.a thing ofthe past, and that the epithet 
has been used by mere courtesy. The merger of the second 
bodies with the first is to be postulated in view of the evidence 
in favor of both the given facts that the Manus in question are 
the mind-born sons of Brahma and that they are also the 
sons of Priyavrata, It is only on the hypothesis of merger that 

| the validity of both the statements could be maintained in their 
n primary senses.? 





— 


As J, points out ‘simultaneity of birth(of the Savarni Manus) 
has nothing to do with the Taddhita formation ‘manasa’ 
applied to them, The reason based on that consideration 
for singling them out as the four Manus has thus no force. 
तिदा मनून्‌ ससर्जान्ते मनसा छोकभावनान्‌ ।' 

“Then, he created from his mind the Manus who illumine 
— the world”. 

` अन्यपुन्नर्वं त्वपरित्यज्यापि शरीरं agate । प्रमाण चोभयविधवाक्या- 

पत्तिरेव । (M. GB) 


ive is read with both the Saptarsis and the 
latter alone, the first four Manus in 






















. or expansion. 
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Fhe adjective ‘pūrve’ if read with ‘Maharsayah sapta’ 
would, by reason of its referring to the primogenial sages, 
naturally tend to show. that it is the earliest of the four Manus 
that are similarly intended in the context. 


‘Madbhavah’ qualifying ‘Manus’ means those who have 
had their genesis from Me (the Lord). This is not in conflict 
with mauasaá jatah. For as the Lord Himself is the Antaryami 
of the fourfaced Brahma from whom these Manus are born, 
their genesis is, in a higher sense. from the Lord himself, 
the fourfaced Brahma being only a vehicle. 

X.8-l]. To instil confidence in the realisation of the 
fruit promised in verse 7, this verse refers to the existence of 
devotees of the Lord who remain completely devoted to Him; 
heart and soul. 


X. I2. ‘Brahma’ denotes the infinite Being. The §ruti 
etymologizes: “Why is it called the Supreme ‘Brahman’ ? 
Because it grows big and makes others to do so”. The gram- 
marians also read the root A/ Brh. (Brhi) in the sense of growth 
The Visnusahasranama (in the introduction) 
also describes the Lord as the ‘highest’, the ‘stupendous’. 


*Vibhu' means that which expreses itself in various forms. So 
we find in the Varuna-sakha (of Samaveda) “The first form 


of the Lord who showers fulfilment of desires (schandvat) on 
His devotees, is known as ‘Prabhu and Vibhu respectively ; for 
He alone manifests Himself variously by His vast powers”. The 
Taitteriva up. (II. 6) refers to the Lord's expressing 
Himself thro’ various forms — “He desired—Let Me become 


-multiform and create beings" पपप and create beings”. 


L0. प्रजायेय-जगत्‌ प्रजनयेय, तन्नियामकतया बहुरूप: स्याम्‌ इत्यकामयत | 
(Raghavendrd’s ०.) 


ll. The term *vibhüti? in this Adhyaya is not used in the sense 
of sovereign power (aisvarya) 


cf. विभृतिमैतिरेशर्गम्‌ l (Amarakośa) 


| 
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| xX.l6-l6. ^Vibhütayah' denote various Forms (rüpáni) 
| of the Lord!? (as defined in fn. l) 


X.I8. Janardana means the Lord who is never born 
and leads souls to transmigration. So it has been stated in 
“He exists from time immemorial. He 


the Bahhravya śākhā : 
ver, He was not born, He 


is Janardana, for He remains for ७ 
leads mortals thro’ transmigration.” 


Xl. (It should be borne in mind that the Vibhütirüpas 
of the Lord referred to in the following verses are of two kinds 
—the Pratyaksa or patent and the tirohita or latent ones. The 
Vibhutirüpas such as Visnu: Kapila, Rama, Vasudeva and 
Vyasa are the visible froms of the Lord while the Vibhütirüpas 
present in persons and objects like Dhanafijaya, Yama, Aira- 
vata, Jahnavi are the Tirohita-rüpás. This key to the subject 
will enable one to understand the deeper aspects of the Lord’s 


Majesty). 























The Lord is *Visnu' because He is all-pervasive and has 


entered into all created beings. The grammrians cite the 
Visnu can 


‘Vas’ to 















oot meanings as vis—to pervade, vis—to enter. 
be derived from other roots also such as ‘Vi’ to move, 
ire and so forth as elucidated in the following verses of the 
Moksadharma “I am ‘Vignu’ the means of movement of all 

reation and of Brahma and others, O Bharata, Heaven and 
re pervaded by Me. Great is my lustre. Iam present 
hüta tattvas’ and desire their creation (tadic- 
ken the three strides. For all these reasons 
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I am (the Pratyaksa-vibhuti) Kapila (lI) because of My 
blissful essence (ka) (2) because the world is protected by Me 
(pi) and (3) because it is merged (/a) by Me. The Koga lists 
the words priti (pleasure) sukham (joy) and kam (bliss) as 
synonyoms of Gnanda (delight).!? The Chan. Up. (IV.20.5) 
uses kam and ‘kham meaning bliss as epithets of Brahman. 
The vet. Up. ५. 2) says: The seeker should perceive (pasyer) 
by meditation the Lord who perceives with His knowledge 
(jnanair bibharti) the world which was brought into being in 
former eons (agre prasiiam) and which is now existing and 
will continue to do so in the future). The Babhrarya Sakha 
also explains ‘Kapila’ in this sense : “They proclaim Him to 
be ‘Kapila’ on account of His illimitable bliss, the protection 
which he extends to the world and because it is merged by Him, 


X.3l. The Lord is “Rama” (from Ra + amah) as He is of 
the form of bliss and is unlimited. Also because He is the 
delight of the world. The Sandilyasakha says: “He is of the 
nature of supreme bliss and without limitation of power and 
bliss. The world gets its delight from Him, So He is Rama”. 
The etymology. (of Rama) is “One who is ‘ra’ (of the nature 
of delight—from ram to delight in) and ‘amah without limita- 
tion (from a—without and ma—limitation or pariccheda) 


nen wu DE अ य 


]5. The grammatical niceties of the etymological and cabalistic 
explanations of such names have been fully set forth by 
Jayatirtha in his c. e. g. 

सुखरूप इति कः | पाल्यते जगदनेनेति पिः, 'पा' रक्षण इत्यतः fü, 
A ~” f; P] 
Saat जगदनेनेति लः, BE BM इत्यस्मात्‌ डः, 'छा आदान 


इत्यतो बा कः । अतः कर्मधारयः । 
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X.37. Lam Vasudeva because fam the Lord who covers 
everything, who makes people dwell in their places and abides 
inthem. The meaning ofthe word ‘deva’ has been explained 
earlier. "I am spread out over the whole universe like the 
Sun who overspreads the world with his rays. ty coming into 
contact with them I am the abiding place for all creatures. For 
these reasons I am called Vasudeva (Moksadharma 350.4.]. 


The Lord is “Vyasa” as He alone (sa eva) is the most 
distinguished (vi) Being, present here, there and everywhere 
(à). So we read in the Agnivesya Sakha “He is Vyasa. The 
preposition vi conveys the sense of the superlative (tamap). He 
is below, above, in the west, east. south and north. The 
Narayana up. (XIII. l.) says “The Supreme Narayana pervades 


both inside and out, all the worlds which exist and are heard 
of. 


X.39-40. Without My support (mayd vind)!" there is no 
being which can exist or endure, The Moksadharma (XII ,346.4) 
also says: “O Lord, the world is thy likeness (pratima), You 
are the goal of countless selves. Countless are your parts 


a (avataras). You are present in countless things and beings and 
. are unlimited by time and space’. 


X%.4. Whatever has been said so far is by way of enumera- - 
of Vibhutis while what is being herein summed up (in 


of being excellent of its kind, splendid, well-established 
i dso on)in the formulation of a general principle 
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It should not be supposed from the general terms of the 
pon in verse 4] cd that all Vibhütirüpas are but an 
amsa of the Lord. The forms such as Visnu, Kapila and others 
are the same as the Lord Himself. The others have in them 
but a lustrous part (asa) of the Lord. So says the Paingikhila : 
"The others Jivas. the gods Garuda, Ananta and Brahma 
(Visesatah) Rudra, King Ptrhu, Indra and other gods the 


Rajanyas carry an ama of the Lord. Krsna (son of Dharma) 
Vyasa, Rama and Yadava-Krsna, Bhargava-Rima, Kapila, 
Yajiia and others are wholly the Lord Himself (msi i. e, 
svayam eva). The Gautamakhila also confirms this saying: 
Bhargava-Rama, Dasarathi Rama, Krsna and others are 
(wholly) the Lord Himself. The others (Jivas) carry as amSa 
of His. 


The Bhagavata Purana after depicting the Rsis and others 
as carrying but an amsa of the Lord (7,3,27) describes the 
other forms of the Lord such as Varaha (Nrsimha, Vamana) 
as the “Lord’s own intrinsic aspects” (svamSakalah), when it 
says “The Rsis, Manus, Devas and the valorous sons of the 
Manus along with the Prajapatis are all *kalas"—as it wereis 
(i.e. by way of a courtesy reference!8. The self-aspected Kalas 
svámsakalàs) of the Lord (already mentioned such as Varaha, 
Narasimha and others) are indeed (tu) identical with the 


——————————ÓMMÁÁá—Ó a 


8. कला इव कला, न खरूपत्वेन। O 


l8. This interpretation follows by implication from the distin- 
ction drawn between “Kalah” and Svamsakalah” in the text 


of the Bhagavata. 
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Supreme Penson, who abstracts the world in Pralaya (Krsna).i9 
The particle “tu” in Krsnastu bhagavan svaycm (Bhag. i » 3, 28) is 
used here for emphetic iteration (and not for drawing a contrast). 
The distinction sought to be made by some commentators on 
the Bhagavata?? that Variha, Nrsimha and other Avataras of 
the Lord mentioned before are only His AmSas (partial aspects) 
while Krsna-Avatar is alone the full-fledged, complete. undivided 
whole (Amsi) ?! is not authenticated anywhere else. “Amé§atva? 
has been equally ascribed to the Krsna-Avatar in the well-known 
passage— He (Mülarüpa-Visnu) pulled out two of His hairs, 
the white and the black” (Visnu Puràga V.].59) 





I9. J. points out here that “Krsna” stands for the Mikarups of 
the Lord (Narayana) in passages like: 
कृष्णो मुक्तेरिज्यते वीतमो हेः | (Mbh. XII i8. 64)Cf. also:q मूल- 
रूपी भगवान्‌ स्वयमेव | कुत इत्यतो हेतुगभविशेषण, (er इति 
लये सर्वजगत्कर्षकत्वात्‌ | 
(C. of Panghri Srinivasacarya) 
20. Such a view prevails in a section of the followers of 
; Caitanya, Founder of the Bengal school of Vaisnavism. In 
our times, Sri Prabhu Pada founder of the ISKCON move- 
ment has given a fresh impetus to this view, which is 
being vigorously popularised by his American disciples. 
They have however to answer the textual objections raised 
by Madhva against such an interpretation of “Krsnastu 
Bhagavan Svayam" in the text of the Bhagavata on grounds 
of absence of syntactic connection and grammatical concord 
between the sentence “Krsnastu bhagavan swayam” and the 


Immediately following predicate in the next line Mrdayanti 
in the plural 
2l. See P. 225. 
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Moreover in the other interpretation of “Krsnastu bhagavan 
svayam" (i,3,28) the plural verb ‘mrdayanti’ (they protect the 
world harassed by the enemies of Indra) in the next line will 
no: agree with its subject in the singular. We cannot isolate 
“Krsnastu bhagavan svayam” from “Ete svàm$akalàh pumsah” 
(in the first quarter) and treat “Krsnastu bhagavan svayam” 
as a parenthesis or an independent proposition by itself to 
overcome the difficulty of lack of agreement in number between 
the subject and the predicate and make the other Avataras 
like Varàha, Narasimha, Vàmana, referred to some verses 
earlier, the subject of mrdayanti in i,3,28. In an integral text 
where continuity of thought between its parts appears to be 
broken by the intrusion of an unconnected topic between them, 
it is nowhere observed that the distinctive activity ascribed to 
the subject of the second part is allowed to be extended to the 





2l. This brings out the truth that there is no distinction of 
power or status between the part and the whole, Mülarüpa 
and Avatara, Amga and Améi in the person of Godhead. 
Read Madhva’s forthright pronouncement on this point 
with particular reference to the Krsna-avatar in relation 


to the Mülarüpa- 
Feat अवयवेडपि स्यात्‌ तथावयविनि स्वतः | 


यंथेव कृष्णकेशस्य कृष्णस्य ब्रह्मताखिला | 


दर्शिता Sa पार्थाय निःसीमाः शक्तयोऽस्य हि ॥ | 
(Anuvyakbyana on B. S. i, l, adhi. 6) 


2]. न झन्तरा अन्यदुक्वा, TAIZ, तक्रियोच्यमाना m suc : 


i] 
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subject of the earlier part without a specific mark of reference 
to the former part in the wording of the latter part and thereby 
excluding the intervening part from coming within the Scope 
of the agreement.?? There is no need to break up the unity of 
thought here when a perfectly viable oonstruction of Krsnastu 
bhagavan swayam can be found by construing the entire verse 
*Ete svamSakalah pumsah K rsnastu bhagawin svayam" as 
P affirming the essential identity of all the Sviméakalis of 


| the Lord with the Primeval Form of Narayana designated 
here as “Krsna” in its etymological sense of the one who 






absorbs the world in Himself in Pralaya. That will also 


eliminate the difficulty of the disagreement between “Krsnastu 
०८०००४ * and the plural verb *Mrdayanti. 







X. 42. The demur *Of what good will it be to you, Arjuna 
to know all this in detail? 





is "ot meant to suggest such detailed 
knowledge of all that has been said about the Lord's majesty 


is fruitless. What is meant is that what is going tə be said 
ere about the Lord? 








8 all-pervasiveness is much more important 
n what has been said about the knowledge of particular and 
d beings and entities like the Sun, moon and others—and 
bat it is all useless. If it were so, the Lord would not 







न्िधिमनतिक्रम्य योग्यान्बयस्लु उक्त: (7. GBt ) 
ere: पुसः र : | कोऽर्थः ? कृष्णः A- 
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have dwelt on them. The Ag-Veda Khila also lays stress on. the 
importance of detailed knowledge of the Lord's nature and 
attributes, when it says: “Who can expectto be saved from 
bondage without a knowledge of the Lord's plenary attributes"? 
In fact, the Lord lays emphasis in “you” in addressing Arjuna 
to pinpoint the fact that he (Arjuna) is an Adhikari fit to 
receive immense benefit thro’ detailed knowledge of the Lord’s 
majesty. The use of “kim” for the purpose of processing the 
benefits of a given truth by contrast is common enough in the 
saying — “If passions and hate persist, what is the use of 
penance ? If the two are not there, what is there to be achieved 
by penance”? ? 

The importance of perceiving the Lord everywhere and in all 
things as compared with perceiving Him only in a few places or 
loci can be seen from His own pronouncement “He who perceives 
Me in all places” in which the fruit of such knowledge is held 
out that the Lord never fails such a devotze and stands by Him. 


यदि न स्यातां तपसा कि प्र प्रयोजनम्‌ ॥ 








ADHYAYA XI—VISVARUPA 


The contemplation of the Lord’s All- pervasive Form has 
been concisely indicated towards the close of the last chapter. 
As such a concise statement will not be enough for contempla- 
tion the present Adhyaya enlarges upon its real nature! (by way 
of rehearsal of what had been shown to Arjuna). 


XI.4. The word ‘Prabhu’ (all-powerful) signifies that it 
is your extraordinary power which will make it possible for 
me to perceive even the supersensuous Vi$varüpa-form. A text 
from the Moksadharma ( )speaks thus of the Lord's 
unexcelled powers *There is no being other than the Supreme 
Eternal Purusa who is all-powerful”. The Koga also has it that 
the words ‘Prabhu’ ‘i§a’ and ‘Samartha’ are synonymous. 


XI.9. The Lord is called Harias He receives the obla- 
tions offered in all sacrifices. ^I am Hari as I take the oblations 
offered to the accompaniment of mantras known as ida 
from the abodes of householders (grhesu). My color is transcen- 
dental green (Moksadharma. XII. 352.3) 


XI. I. ‘Sarvascaryamaya’ signifies that the Lord is an 
embodiment of all the marvels of all the worlds. 


X] .]2-]5, The word "thousand" (XI.]2)stands for ‘countless’. 
That is also more by way of conveying an idea (however faint) of 
Divine splendour, as in saying Rama is valorous like Indra. So 
we read in Rgvedakhila : “ The powers, valor and effulgence of 
the Supreme Being are all of them unlimited. Its radiance is 


far beyond tbat of any luminary”. This Statement of the Sruti 


——————— NNNM 


l. This is to dispel the notion that the "Visvarüpa» 
for the nonce out of the stuff of M 
afterwards. 


was created 
aya and wound up 
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is more authoritative than other descriptions as (in Gita XI. 2) 
apparently setting a limit to them-which will be repugnant 
to the supreme Purport of Srutis (consisting in the super- 
excellence of the Lord). In the light of that fact, it will serve no 
purpose to set any limit to any of the attributes of thc Lord by 
taking such descriptions as in Gita XI.I2, in their literal sense. 


XII6. The word ‘aneka’ (many) likewise denotes ‘count- 
less’. Arjuna himself is going to refer to the Lord's countless 
arms (XI.I9) and the Lord to His hands and feet everywhere 
(XIII. 4.) The Revedakhila says “The One Supreme Lord 
creating heaven and earth has His eyes, faces, arms and feet 
everywhere with His main arms and others resembling wings, 
He impels (Agni and other) beings to activity?. The Yajur- 


veda® also says the same thing. 


The term “Visva™ (in Visvata$ caksuh, eto.) denotes 
"countless", The Koga also gives the words sarvam, samastam, 
visvam and piirnam as synonyms. The Bry ४ aa 
says: “The Lord who has ‘countless hands, countless pao 
countless forms and faces in One”. The reference to His pus 
sity of dimension is consistant with His having unlimited 


P i ord’s 
‘mahatva’ constituting His essence. Otherwise the L 


ot) क्स s sos 


2. 'ध्माः -.जडदाग्निसंयोगयोरिति अन्तर्भावितण्यथे; | 
अभ्निपदमुपलक्षकम्‌ । भूम्यादिजननाथ त्रिवृत्करण करोतीत्यर्थः | (Gom.) 





3. संनमति इत्यस्याप्ययमेवार्थः। D 
घातूनामनेकार्थत्वात्‌ | (Com. ) 


4. The suffix tah in Visvatah in the Sruti is to be underst 
in the nominative - sense quem तसिः | (I) 


ood 


E" | AL — SSE -—— rm 
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description of Himself as being without anything that has a 
beginning, such as bodies, organs......... (XIII.l3) will be 


*Anantarüpa' occurs in 6 and XI.38. In one place it 
 meens “having countless forms". In another it means having 
forms which are unlimited by space andtime. Both these ideas 
are authenticated as in the following passages of the Yajurveda : 
“That which is vaster than Mahat, the one unmanifest with 





countless forms”. Since the Avyaktatattva is itself unlimited and 
| therefore vast in dimension, the Supreme Brahma which 
pervades it must be necessarily unlimited, The spatial unlimi- 
| tedness of Avyakta has the support of the following text from 
the Aditya Purana: “The Avyaktatattwa (Pradhàna) stands 
completely pervading the Mahat tattva.” There is no limit to 
this Avyakta which is a Pratika, as it were, of the Supreme and 


there is no limit to its effects in number. Each one of these 
countless forms is 


| 
| 
i 
| incongruous’, 












in its turn countless and of unlimited 
pervasion, Such is the mystery of the Divine Forms." This is 
Supported by the Revedakhila which says: “The Lord’s Forms 
are countless, of the essence of knowledge and bliss and 
without any exclusive limitations of size" (of aputva of 
mahatva). We also read in Chan. Up.: “As much indeed as 
this all-luminous Akasa (Supreme Being) pervading external: 
is in the heart, so much is He withinthe heart-lotus. Both 
d and the bound Devas of heaven and earth of Agni and 

e Sun and the Moon are contained in ji^ (VIIL.].3) 
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*The wives of Káliya secing his hoods sagging with the injuries 
inflicted by the hard kicks administered by the excessive weight 
of the heels of Lord Krsna who carries the whole world in his 
belly...’ (Bhagavata X.I6.3]), All this is not illogical. The 
Visnu Purana ( )says about them: ‘One 
should not venture to explain with the aid of mere reason the 
intrinsic natures of things which defy logical explanation’. 
The Sruti also says : ‘The doctrine of Brahman cannot be set 
aside by dry reasoning’ (Katha Up. .2.9). Objections brought 
forward on the analogy of ordinary experience cannot be applied 
to the mystery of the Divine nature and attributes. They have 
to be disarmed in deference to the supreme purport (mahatat- 
parya) of the Srutis in respect of the mystery underlying the 
Divine nature and its attributes and their transcending empirical 
regard to the superior validity of texts 


logic and with due 


ascribing apparently contradictory character and attributes to 
Not to do so would be as absurd as danying 


ished by Pramanas, on the frivolous 


the Divine Being 
the existence of a pot cstabl 
ground that no such entity is experienced. 


In matters falling within ordinary experience, contradiction 


or absence of contradiction is accepted in the light of ee 
facts, where no question of Acintyasakti is involved.. The Ja z a 
Khila-Sruti puts it all in a nutshell: ‘In the Supreme Being 


He आर W 
there exist attributes known and unknown thro Srutis, including 


those emprically supposed to be mutually incompatible ee 
r fecti a 

amutva and mahatva). There ate no imperfections 

f. They are merely supposed to be 


Supreme-heard or unheard ० 
he settled position in regard 


in Him by the ignorant. This ist 
to Igvara”. 
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Elsewhere, the disposition of good and bad qualities, given 
by valid means of proof, should be understood in accordance | 
With the order of merit of persons.? "d 


The words ‘I see neither the middle’? (XI, l6c) used by 
Arjuna sets aside the notion that the Lord's aparicchinnatva (of 
Parimana) is not to be taken as substantially true. Otherwise, 


such a reference would be unnecessary as it would naturally 


follow from the denial of a beginning and an end, there, that 
He has no intermediate state. | 





*Vi$varüpa' means one whose Forms are all infinite (purga). 
The Sandilya Sakhà proclaims- ‘His Form is infinite in dimen- 
sion, because it is not liable to diminution, Therefore, He is 
of endless Forms which do not perish'. 


XL I7. The description of the Lord as the immeasu- 
Table one (aprameya) is to correct the impression likely to be 


created by comparing His lustre to those of the blazing fire and 
— the Sun. 













The term Sasisüryanetram (whose eyes are the 
the Moon) should also be interpreted in the sense of 










ays, in this connection “The various gods are 





auenia 


०००० (© 
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all born from different parts of His body. For this reason 


sages praise them as those limbs (on which they depend).? 
Their intrinsic di(ference from the Lord is, however; clear from 
other texts like "The Moon was born from His mind, the Sun 


from His eye” (RV. X. 90.3). 


As the Devas have several forms, it does not contradict 
the position that irrespective of their having their genesis at 
different times from different limbs of the Lord they are always 


: ; +. 0 
dependent on the Lord in every one of their genesis.! 


XI. 20. The term ekah (one) in the statement— the space 
between heaven and earth is filled by vou with one form’ is not 
redundant, Its propose is to make clear that with one Form 
the Lord pervades the entire space between heaven and earth, 
While at the same time He is all-pervasive with many Forms, 
tho’ He is One in essence. This has been explained in the 


Varuna Sruti. 


It will be remembered that the Lord Himself has promised 
to Arjuna that He will be revealing many Forms of His to him 
The words “father and mother (matapitarau) in the Varuna 
Sruti refer to heaven and earth, as established by other refer- 


[IT M Ed 


yh ie — य 
SEL. eee 


with- 
8. J explains that the term ‘tadariga’ ia the Sruti is used 


ui 
out the appropriate case suffix (avibhaktikani 
8 vocative. 


9. जन्यजनकभावेनाश्रयाश्रयिभावेन वा अभेदोक्तिंः । ७) ` 


is sai have been 
l0 For example, in the Sruti the moon is said to 


generated from the Lord’s mind and dep Elsewhere the 
in the Gitd if is said to abide in His eye: ES 


; ide in His molars. 
Sun and the Moon are said to abide in His n 


rdesa) or as 


ending on it, while, 
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ences like “Let not the mother earth expose me to evil thoughts 
( ) Let our Father, Heaven, be a source of 
happiness to us (RV. .90.7) 

It should not be supposed from XI 20d that the Vi$varüpa 
Form is invariably terrifying to all, at all times. (Jt is so 
only to some for some time due to special reasons). For 
example, Narada was not scared by it (See XI. 20d). The 
Lord shows Himself in such a frightending aspect to some. 
Varuna $ükhà says this of the Vi$varüpa : “Some are filled 
With happiness at seeing the Form, some one else (eligible to 
see it) is at first frightened by it but after getting used to it, 
there is all contentment”. 

It is not that all (are able to) see it actually (only Ehaktas 
eligible for such a vision on account of their fitnesss—the 
words “the three worlds seeing the Vis$varüpa" are spoken from 
this point of view). 

While having the desired vision of Vigvariipa, Arjuna is able 
i. to see within the body of the universal Form other Adhikarins 
who have been practising deep meditation in order to have a 
sion of the Vi$varüpa and their getting frightened by the 
ental construct of it in their meditation. Seeing them, thus 
_ frightened, it appears to Arjuna that like himself, they too are 
act ually perceiving the Viévarüpa directly and are frightened 


Arjuna is thus putting this experience of his in the 
र 












i. 66S, र” लाका 


E 
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Drstvadbhutam rüpam ugram tavedam 

Lokatrayam Pravyathitam Mahatman 
The Gautamakhila sums up the whole position as follows :— 
“Such of the Adhikarins as are actually perceiving the Vigva- 
rüpa do so in supreme delight. They are also perceiving at the 
same time other Bhaktas who though not directly perceiving it 
are yet frightened by their own mental construct of it in their 
deep meditation, with their eyes and faces focussed on it, as 


if actually perceiving it”. 


हा. 3l. The question “who are You © All-pervasive 
One”? has been put by Arjuna to know some more cosmic 
attributes of the Lord—just asa person who knows another by 
his name and appearance may ask him who and what he is in 
order to have more information about his work, lineage and 


other matters. Jf Arjuna does not Know the identity and 
greatness of the person he is talking to, he could not be 
addressing Him as Visnu ( XI.30) and as the Supreme Imperish- 


able One (XIT.I8). 


XI.32-33. The term ‘kalah’ denotes all the Wr i 
tributes of the Lord such as the binding down the world an 
intelligence. The Naighantukas 
i able of 


wn, to. 


destroying it, and His supreme. 
describe the roota/ kala as the mythicel kamadhenu cap 


a a i do 
yielding all desired meanings — such as to bind 


Rn i Kalah. 
destroy, to know and so on. (Kala with the sauffix au) 


भे i or the 
And kala is here used as an established synonyon fo. 


Supreme Lord. For, in the Moksadharma We fing ह ee 
bound by Visnu addressing the following: के q^ FIM 
brag of yourself to me when I am bound and held a «os iret ! 
Of kala. Kala is this Supreme Person this dark-colored 0९१४१ 
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who takes away from the world pcople whose life time is over. 
He that awe-inspiring One has bound me down as one binds an 
animal with a rope" (Moksadharma XII. 234, 3!-32). In the 
Bhagavata Purana (XI.IS.5) the Lord Himself says: “Fixing 
the citta upon Visnu whose Form is known as Kala one attains 
the siddhi of i$itvam". 


The expression “pra-vrddhah’ means (not increasing) but 
being unlimited by space and time and being eternal and 
beginningless. The participial termination “ta” in ‘pravrddha’ 
is nof to be construed in the restricted sense of the past participle 
but as extending to all the three periods of time in conformity 
with the Srautaprayoga: Rtam and Satyam were born of the 
ever-blazing light of the Supreme Intelligence” (२५४.४५.]90.] 


and the other Sruti “This great ever-existing Being” ( 

) That the Lord's lustre and existence are eternal and 
ever-lasting is confirmed by another Sruti “Lord Visnu is 
greater in effulgence than those of luminaries like the Sun, 
limited in space and time. Hence this Ancient One has the 


^s distinctive apellation of the Supreme Effulgence” (tvegam)— 
(RV.Vii.00,3). 


. "Pravrddhah^ (XJ.32) does not, therefore, mean ‘increased 
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« ow? [4 H spe 
Here and now” (XI.32) signifies that have come to 
specially destroy a very large number of combatants, directly 
and at the same time. The expression api in tvám api rte 
excepting yourself) is to include among survivors 


(also 
a few others 
like Arjuna’s brothers and Agvatthima, Krpa and Krtavarman 
from the Kaurava camp. The term ‘pratyanika’ (in the plural) 
has accordingly to be understood in the sense of the many 


battalions comprising the two contending armies, 


XI.34. The special mention of Jayadratha by name (in 
addition to Drona and Bhisma) is on account of the boon 
obtained by Jayadratha’s father that whosoever lets Jayadra- 
tha’s severed head fall on the ground shall have his own head 
shattered to pieces, in consequence. Karna is specially mention- 
ed because of his possessing a powerful destructive missile 
(Sakti) given to him by Indra, as a boon. 


XI36. The expression ‘sthane’ (befitting) is to show that 
what is going to be stated viz. that the whole world is delighted 
with the glory of the Lord—is forsooth appropriate. 


The Lord is ‘Hrsikesa’ because He is the source of the 
delight, enlightement and stability of the world of beings as 
the Antaryami (indwelling principle) in Agni, the Moon and 
the Sun whose sparks and rays are produced by the hairs of the 
indwelling Form of the Lord and depend on them. The 
authority for holding the Sun and the Moon to be generated by 


the Lord has been given under XI.I9. 


ikes enses in the special 
“HrsikeSa’ also means the Ruler of the s 


i tivity of beings 
sen Is the knowledge and ac fbr 
कल MN The authority for this is to 


Conducive to their advancement. : 
els Prana to 


£ १ j ana im 
be found in ‘who being present in Pran p 
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activity’ (Brh. Up. iii. ४,]6) That ‘hrsika’ has the sense 
organs may be seen from the following passage in the Bhagavata 


(II.6 33) “My senses never run into wrong channels”, 


The other meaning of *Hrsike$a' is borne out by the 
Moksadharmal? which says “The Sun and the Moon (and Agni) 
enlighten, stabilize and gladden the world by the power of 
My hairs known as “rays” (amsu) functioning in their respective 
spheres."!? As the world of beings is delighted and stabilized 
by the activity of the Sun and the Moon; I have come to be 


called by various names such as Hrsikesa, Mahe$àna, Varada 
and Lokabhavana (2९ ]] ,352.]-3) . 


XI. 37. This explains how indeed it is appropriate that 
the world rejoices in the glory of the Lord. ‘Maha’ signifies 
the infinite in space, time and attributes (purna). Atman 
signifies the Supreme Being, in the senses of (i) one who 
prevades all, (ii) who bestows His gifts munificently (iii) 
who imbibes the subtle essence of offerings and devours all at the 
end of the world and (iv) who is ever present all over the bodies 
of creatures.!! You are the giver of life, power of knowability 
and functioning to the world. of positive and negati- 
ve existences. Transcending them You are above them(tatparah). 





]2, सूर्याचन्द्रमसोः शश्वत्‌ AASIAN: । 7 
बोधयन्‌ खापयेश्चेव जगदुत्मचते पथक्‌ ॥ 
]3, eal हर्षहितव: केशा अस्येति हृषीकेशः | हृष्यतेः की-प्रत्ययः | (3) 
l4. Ferrite यदादत्त यच्चात्ति विषयानिह | 
- यच्चास्य सन्ततो भावस्तस्मादात्मेति भण्यते ॥ 


र (Bharata) 
or full etymological derivation in all these four senses 866 
J's C. 





NL 
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XI.42. "Ekah"there signifies the Lord as the sole independent 
unassisted doer of all actions and who causes others to do 
them.!? Such being the case, He deserves the utmost regard 
and respect and veneration and ought not to be treated with 
discourtesy or indifference. Still I have behaved irreverently 


towards You, for which I beg Your pardon - says Arjuna. 


XI.50. Safijaya’s statement that after withdrawing His 
Vifvarüpa, Krsna showed Arjuna “his own Form? (svakam 
rüpam)is not intended to convey that the Vi$varüpais not the 
Lord's own Form(but something assumed by Maya). The statement 
is merely by way of giving utterance to the mistaken impression 


of those who thought so. 


The Visvarüpa too is as much the Lord’ s own Form (as the 
Krsna-Form) as established by pramanas. These (authorities 
have been set forth (by me in the concluding part of my comme- 
ntary on Adhyaya IJ). 


a 


UU "८ > —————— 
१ t - 
l5, Read: आद्याक्षस्महणेन (v शब्द एकस्य द्योतक: के शब्दः ye 
e 
qadar: | अन्तर्णीतण्यर्थात्‌ करोतेर्डः | अथापि एवमसत्कारान 
असत्कृतो5सि | 


(J. prameyadipika ) 







ADHYAYA XII - BHAKTJYOGA 


In this Adhyaya the Lord explains the correct way to cont- 
emplate Him after making it clear how His Upasana is superior 


to that of the Avyaktatattva or Sri (Laksmi- the presiding deity 


of Jada prakrti). As the topic of Avyaktopasana serves to set-off 


the supreme position of the Lord it is contributory to the theme 
of this Satka viz. the Lord’s Majesty. 


The topic of Sritattvopasani discussed from XII.l. is relevant 
because the meditation on Avyaktatattva or Sri is also found to 
be a means of attaining Moksa, from several Sruti texts such as: 
“Those devoted to Sri and have deep inward attachment to her 
in their hearts attain immortality. Their aspirations are fulfilled 
in the abode of the Milky ocean (R.V.IX.94.4)*Worshipping the 
beginningless and endless Tattva (Avyakta) which is above Ma- 
hat, one one is freed from the jaws of death” (Katha. Up. i.3.5). 
Here, the words "above Mahat” has to be taken to refer to Avyak- 
tatattva which is appropriately described as being immediately 
above Mahat (The Supreme Lord is referred to separately as the 
Purusa who is beyond Avyakta .3.II). The Agnivesya Sakha of 
Sámaveda explicitly says-^Worshipping the Goddess Sri known 
as Avyakta with devotion man is freed from all bondage". 


Tho' the worship of and meditation on other deities has 
been shown to be of limited reward (in Gita VII. 23) an 
exceptionally high position and status has been ascribed 
to Sritattva in the following Sruti texts:- “The ever-youthful 
(Yuvatih) lady, wearing four braids of hair, matchless in 
her beauty and with shining limbs (ghrtapratika) stands attir- 
ed in intelligence (vayunani vaste) . The two Forms of the Supreme 
Lord reside in her and shower their grace on Her to whom the 
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gods pay their homage” (RV. 2९.]4 3). Similarly the other Sruti 
” The eternally youthful lady wearing four coiffeurs, brilliant 
and beautiful is apparelled in beaming intelligence” (7.B.i.2.,27) 
In RV. (X.I25) Sri proclaims her greatness as follows “I move 
about attended by Rudras, Vasus, Adityas and Visvedevas. I am 
the resplendent one, unifier of the gods. the sanctifier of substa- 
nces fit for sacrifice. I am present everywhere from time immem- 
orial. Hence the gods instal me in many places, for worship and I 
energise them. Whosoever eats food, whosoever perceives, breathes 
and hears what is said to him does so by my power. The virtuous 
ones are nearest to me. Hear the wellknown and trustworthy 
fact that whomsoever Jam pleased to elevate I make him a Rudra, . 
a Brahma or a wise Rsi. I draw the bow to stay Rudra the 
destroyer of creation (or the foe of Brahma). I bring forth Brahma 
the creator of the world and place him at the head of the world. 
My source is the Bei ng in the diluvial waters of the ocean. Beyond 
heaven and the earth, I am of this (limited) measure of greatness". 
(Ambhrni Sukta), There is also the other Vedic text :"O Goudess 
whoever earns your approbation becomes a Rsi or Brahma. By 
your displeasure he forfeits his good fortune (Tait.tBr. 2.39) 


In so far then as it appears from these texts that the WO 
and contemplation of Sritattva is as much a means of attaining 
release as the worship and contemplation of the Supreme Lord 
and as it is not easy to determine which of the two 3s the surer- 
ior among the Sadhakas who (are reported to) attain the Game 
goal of Moksa by going thro’ either of the two paths of We 
(of Sritattva or the Supreme Lord), the uninitiated is apt to be 


; निड टु 
assailed by a genuine doubt in this regard. Arjuna is se e 
of the uninitiate 


En ici ubt on behalf 
erely voicing such a natural do OU. 


। i डर र re 
in orderto get the correct position reviewed and 
क्य discussion. 
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The expression “evam (XTJ.]) refers to the Visvartipa-form 
as seen and heard of by the gods and the Rsis and the manner 
of upisani indicated in terms of Martkarmakra matparamah 
(XIJ-55). 


‘Avyaktam’ (XJI.]c) is the Cetana-Prakrti of which the 
Bhagavata (LII.26.I0) says : “The Avyakta or Sentient Prakrti 
which is the Abhimanini of Jada-Prakrti having the three 
qualities (of sattva, rajas and tamas) is eternal, the abhimanini 
of causes and effects in creation (sadasadatmakam), by herself 
uncaused (avisesam) and, therefore, known as ‘Pradhanam’ and 
as producing the effects of Jada Prakrti known as ‘Prakrti’ 


(modifying pra-karoti iti). 


This Cetana Prakrti is knows as Ākşara in the Sruti “The 
Supreme Brahman is beyond the Cetana Prakrti which is above 
the Jada (Aksara) Prakrti (Mund. (/०.//. /.2.) 


(It is wrong to equate Avyakta with the so called Nirguna 
Brahman and assign Sri Krsna to a lower position as Saguna 
Brahman as the commentary of Sankara has done). The 
Supreme Brahman is certainly not some one different from 0 
higher than “Bhagavan” (Sri Krsna) The Bhagavata Purana 
(II.2.34) distinctly refers to Bhagavan Vasudeva (Krsna) as the 
universal Brahman. “At the end of the hundred years of 
Brahma, the Anandamaya-Paramatman sports in His own Self 
as the indweller of all (Sarvatmaka) brimming with auspicious 
attributes (brabma) bearing the name of Vasudeva”. 


It has already been established towards the close of the 
= on Adhy. II that the Supreme Brahman has a body 
ex dis own consisting of the essence of bliss. The only correct 
yay of contemplation of the Supreme B. recognised by Sruti is 
ES one having a trans-empirical “Form” of its own as can be 











v 


za 
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seen from the text beginning with the words “The Supreme 
Being having countless heads and eyes and fect” and concluding 
with the promised reward "of Mokss attaching to such 
upásanà with the words—"whoever knows Him in this manner 
attains immortality, for there is no other means of Moksa" 
(Purusasukta). The description of the Supreme B. as * Aditya- 
varnam"? (of the color of the Sun) cannot be | ightly dimissed as a 
mere mode of speech, There is the following in the Saukarayana 
Sruti of the Sama Veda — (ascribing a distinctive Form to the 
Supreme D.) “Sthanu (Rudra). son of Brahma, approaching His 
Sire said to him “which is to be meditated upon as helping one 
to cross the cycle of births and as the being denoted by the 
syllable ‘Om’, by Sadhakas cleansed of their sins and desiring 
Moksa.’ How is the contemplation of that all-pervasive efful- 
gence to be carried out (as sakara or Nirakara) ? Of what 
description is that Being which has no physical components 
from hairs to feet (alamapadah)'. And Prajapati answered, 
“The Lord Vişņu is indeed the Savior (tarakah) without 
physical components from hairs to feet. I shall tell you how to 
meditate on Him. He has countless heads, countless hues, of 
golden hue, of reddish glow like the Sun or blue in color. He is 
to be meditated upon in the heart as baving eight arms, of 


unlimited valo and power and as beginningless". 


We have seen that. descriptions of B. as formless (ariüpam) 
are to be understood in terms of absence of empirical ( laukika) 


form. 


Imma ccu Coni nu Een c M DEM 


]. (प्रत्याहारन्यायेन) छोमान्तपादायवयवा न विद्यन्ते यस्येति अलोमपादः | 
(J) 
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Moreover, Arjuna's question in XII. (and its answer) 


relates two distinct beings as the object of meditation, in the 
Wording—“those who worship You and those who 
Aksara, the Avyakta” (Ye tvüm 


upasate). 


worship 
upasate, ye ca Avyaktam 
According to Sankara’s interpretation, the question 
relates to the same Adhikàrins who seek thro’ Sakara-upasana 
to cleanse their minds and gradually to attain the Nirguna-B. 
(Avyakta) thro? Nirakaropasana. But the wording in the text 
of the Gita refers to totally disconected Adhikàrins (not 
Adhikàrins of the same Being going from one stage to another).? 

XII.3-4. Let those who meditate on You be superior. 
What is the reward (fruit) accruing to the others (who meditate 
on Avyakta or Cetana-Prakrti) ? The Lord answers this ques- 
tion in ‘Ye tu’ (XII.3-4), 

The Bhagavata Purana refers to Maya (and its Abhimanini) 
by these epithets: (By the power of) ‘that which is inaccessible 
to inference’ (apratarkyat) and ‘is difficult to be fully defined’ 
(anirdesyat) my feet have been severed” (i.!7.9). The Supreme 


= l 0 स. 0 


2. Moreover, in the Advaitic view, 
inferior to the Nirgunopàsaka. 
this the Lord's answer to Arjuna's 
who meditate on Him (the Saguna 
and greater knowers of Yoga 


the Sagunopasaka is 
But in utter defiance of 
query saying that those 
or Sakara) are superior 


” (XII 2.) upsets the entire 
logie of Sarhkara’s interpretation, Read also : 


ये तु ति मे युक्ततमा मता? 'मय्येव मन aea इत्यादौ भगवता 
उक्तोपि, अग्यक्तोपासनस्या ez वदन्ति, ते तु अपलापकत्वादेव 
अतिसाहसिकत्वात्‌ सुशोच्या एब | 


(GT) 


= 
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B. has been referred to earlier by the term *daivam? in the 


passage "some others hold the Lord to be the cause of my feet 
being cut off” (.]77.]8).8 The Késdvana śākhā of Sama Veda 
says : “At that tine (of Pralaya) there was neither Sat nor Asat 
i.c. neither the great elements (Akaga and Vaya) nor the sub- 
ordinate ones (Tejo-abanna). There was Tamas and everything 
was enveloped by it. This Tamas is the unmanifest, ageless 
fully indefinable-—the Prakrti”. 


The Abhimanini of Prakrti is all pervasive and inscrutable 
in its nature. This has been stated in the Moksadharma : 
“From the Abhimanini of eternal Bhavarüpàjnana (sasvatatamas) 
depending on the will and control of Narayana, from the 
unaging, the supersensuous Prakrti inaccessible to the mind, 
the unborn, existing in Pralaya (asatyat) the amiable, the chief, 
which acts in accordance with the Lord’s wish, the unopposed, 
undecaying, undying form, that which has no physical body, 
the all-pervasive, all-creating Cit-Prakrti the Purusa (fourfaced 
Brahma) was born? Mbh. XII 35!.6). The Manu Smrti) de) 
reads “In the beginnig this Prakrti was inactive as if slumbering 
all over, unborn, inaccessible to perception, inferece and Solek 
The Gitd itself refers to Cit-Prakrti as Kiitastha and Aksara a 
XV.I6. Kiilastha means being present in Avyakrta-Akasa 
(as its presiding deity) The Rgvedakhila says : The Goddess 
Sri being present in Avyakrta-Akasa is for that reason Ro 
as ‘Kiitasthita’. The Gaupavana-Sakha of Sama Veda reads "The 
Cit Prakrti is all-pervasive, never dislodged from her permencnt 
place (in the heart of the Supreme) one in whom the PEERS i 
rooted (visvaga) the source of the world, one without flaws". 


4440 ad 2444 NU 5  — ——— 


3. This is the speech of Dharma, 
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XII.5. This verse answers the question how if Moksa is 
attainable by the upasana of Sritattva also one should at all 
accept the superiority of contemplation (of the Lord) to that of 


Sri ? 


That to which the meditation on Avyakta is the means is 
verily achieved with great difficulty* “Gati” signifies the means 
of approach (márga) . The consolidated meaning of XII . 5 cd is 
that the way to attain Me (the Supreme Being) thro’ 
Avyaktopasana is traversed with very great difficulty. 


(XII.4 ab explains in what manner the approach to the 


S 2 Q 
upreme Lord thro’ Avyakta is full of hardships, hinted at by 
the expression ‘hi’ in XII.5c). 


à ie direct envisioning (aparoksyam) of Avyaktatatva or 
Sri is impossible without intensive contemplation, absolute 
Sense control and uniformity of vision in respect of the Lord 
(as spelt out under VI. 29 32) interesting oneself in what is 
beneficial to all beings and such other prerequisites of right 
conduct, right devotion to the Lord and other assets (sadhana- 




















sandarbha). Without them there is no possibility of Avyakto- 
pasakas earning the grace of the Lord. In other words even 
with the envisioning of Sritattva, there is no possibility of the 
Lord’s grace being attained without proper contemplation of 
the Lord Himself.» 


The approach to contemplation of the Lord thro’ the 


envisioning of $ritattva as a means thereof thus involves 
greater hardship in that even without resorting to Avyakto- 
pāsanā as a means those who contemplate on the Lord Himself 


attain Moksa more easily." 


Still the question about the other way of approach to the 
contemplation and attainment of the Lord thro’ Avyaktopasand 
has been raised by Arjuna in this context for this reason and 





5. The statement Na tad rte Visnuprasddah is, therefore, to 
be construed in terms of an inseparable associati 


$ri is not a means of attaining the Lord's grace (But no 


(ayogavyavaccheda) that it can never be that envisioning of 
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purpose that those who have envisioned Sritattva will find the 
contemplation of the Lord very much easier after that. 


Nevertheless, the fact remains that the hardship is more 


in trying to attain contemplation of the Lord thro’ successful 
contemplation and envisioning of Avyakta or Sritattva, in the 


first instance. thro’ so much difficulty as has been pointed out 
(in explaining XII. 4. ab—in so far as one is bound to envision 
the Supreme Lord Himself by putting forth the same in 


tensity of effort or even less of it than is necessary in the other 
case. 


There is also the risk of Sritattva not being too pleased 
even with one’s extremely intensive Upasani of Hereself if 


there be any deficiency in respect of the other complementary 
Tequisites of sense control and other matters. 


The Lord’s own devotee, on the other hand, has this 
advantage of the fulfilment of the auxiliary conditions being 
tendered easy for him by the Lord’s own effort.” In this way, 
there lies greater hardship in the other way of approach to 
the Lord thro’ Avyaktopasana. All this has been unmistakably 
ndicated by the Lord Himself in the text of the Gita in verse? 
- 3,4 and 5 by the use of the prepositions ‘pari’ and ‘sam, 
comparative suffix ‘tara’ in respect of the words ‘upasate 
p 'and-adhika, in connection with the meditation on 
 Sritattva 
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The Madhucchandasa śākhā of Sama Veda also says in the 


connection - ‘Ine Cit-Prakrti is envisioned only by those who 
worship her with deep devotion to Visnu, who have completely 
conquered their senses, whose conduct is spotless and who have 
uniform vision in respect of the Lord's presence in all things. 
When thus envisioned she confers on her devotees sublime 
devotion to the Lord and abides with them, removing all their 
obstacles to their realisation of the Lord. Such devotees of 
Sri, after meditating on Vasudeva and attaining direct vision 
of Him have everlasting peace (Moksa) thro’ such knowledge 
of Visnu and by His Grace’. 


The same thing has also been stated in the Aydsya दाद 
of Sama Veda: ‘The Lord is moved to graciousness together 
with His consort, ‘Avyakta, with the same effort by which 
the devotee has attained the grace of Sri, and not by anything 
more. But the Lord is not pleased with His devotee by his 
winning the grace of Sri alone. When He is pleased all others 
are bound to be pleased, for certain. In the worship and 
contemplation of the Lord any surplus of effort or deficiency 
of it does not become an offence by commission of omission. 
For He alone is the bestower of excellences and Moksa ~ not 
Avyakta or others. by themselves”. 

There is also another text in which §ri says ‘Desirous of 
orshipping me, devotees endeavour 
to please the Paramátman',? There is a similar speech of Sri 
MR ल्न 
8. The dative case in * Yatante Paramütmane' is in accordance 
with 
क्रियार्थोपपदस्य कर्मणि खानिनः | (Pan ग. >. 74) 


Kaivalya (atmabhava) by w 


I3 


t 





; 
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in Moksadharma (XII. 22], 25) ‘I always abide with those who 
Temain steadfast in Dharma, who are devoted to the supreme 
Brahman, who always speak the truth and are humble? and 
bountiful’. 


In point of truth,°the Being referred to as beyound ‘Mahat’ 
(in the commentary on XIJII.]) is the Supreme Lord Himself. 
So it has been established with sound reasons in the Brahma- 
sütras (].4.5-7)-- “If it is contended that the Sruti speaks of 
other things we say no ; for it is the omniscient Lord that is 
spoken of by all the terms. And because the Upanisad deals 
with the exposition as well as the question relating to the same 
three topics”. This is also supported by the use of the 


masculine pronoun “tam” in Nicayya tam (Katha. Up. i.3.5). 


The Agnivesya Sakha also clarifies the same point when it 
says: “That which is above Mahat and everlasting. It is the 


Supreme Lord invoked by all—that is described as being 
beyond Mahat”. 


- It is not to be supposed that the very existance of Avyakta 
(or Prakrti) as an ontological entity in Vedanta philosophy 
. bas been denied by the Lord Himself in B.S.l.4.l. For its 

: stence has been well established by Him in the Mahabharata, 
avata and other works. As for BS.l.4. in which accord- 


which then would automatically rule out the 


REM 


विषयमिति वस्तुर्स्था 
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recognition of Sri or Avyaktha as its Abhimanidevata). tho 
correct position is different. The words of the Sütra *Sarira- 
rtipakavinyastagrhiteh’ are intended to set aside the conception 
of Jada- Prakrti as an independent principle, acting as the 
material cause of the world and as bearing the fullest primary 
sense of the word ‘Avyakta’ as adumbrated in the Niri$vara 
Sankhya system and to establish the position that this Prakrti 

or Avyakta exists and functions under the control and ` 
sovereignty of the Supreme Brahman as defined in Vedic 


Philosophy 7! 


This is clarified by the Saukarayana Sruti, “The Cit-Prakrti 


which brings forth the world is dear to the Lord as she is like 


unto a body to the Bodiless One”. 


Sri confers high rewards quickly upon those who scru- 


pulously fulfil the rigorous discipline of her worship. Not so 


he Lord. This is what distinguishes the two- 


The Rgvedakhila says in this connection: “To those who 
as golden in hue, with hands 


meditate on Sri, looking upon her 
matter, (as 


like lotuses, as the ruler of all, and pervading all 
a) grants within a month 


she is in reality) She herself (saiv 
Not so the Lord. 


great (spiritual) riches and prosperity. 
ar that those who worship 


XII. 6-8. These make it cle 
m such 


he Lord with devotion are frec fro 
sociated with the worship and med 
This has been brought out in the 


and moditate on t 
itation 


difficulties (as are as 
on Sritattva (separately). 


ANDERE MA 


ent interpretation of 


ll. For the full discussion of the differ 
BSPC Vol. I, 


these Sütras by dffferent commentators se my 


pp.263-72, 


Į 





252 SRI MADHVACARYA’S GITA-BHASYA 


Saukardyana Sruti also: What have they who worship and 


meditate on the Supreme Person to wish for and expect to 


receive from Avyakta and other deities?” 


The Moksadharma (XIT.328-30) also says—“Of the four 
kinds of My devotees, the Ekantins are the foremost as they 


are Not devoted to any other deity (ananyadevatah) 


. I complete 
their sadhan 


as in a special manner for these Ekantins discharge 
their karmas without expectation of any rewards 
My pleasure) 


XII. I2. Knowledge is better than contemplation!? with- 
out it. Better than such knowledge!? without contemplation 
is actual contemplation swith knowledge. So it is stated in the 
Anabhimldna $akhà of Sama Veda- 


tion is that informed by knowledge. Therefore, Aparoksa 


ensuers after such contem plation ard shel Mck ge^ 


(other than 


“Better than mere contempla- 


The statement in XII.I2 that surrendering of the fruits of 
karma is even better than Dhyana is to be int erpreted more as 
alaudation than as a statement of fact, 
the Lord be telling Arjuna in अ] ab 


do even that much?—j.e. to say doing your work for My sake” 
(XII.I0 cd) “then surrender the fruit of your action to Me”. 
He has also stated in V.2cd that K 
१ _ work with the sole object of pleasing 
]s 


Otherwise. how can 
"If you are not able to 









है , 
armayoga or doing ones 


the Lord by such work 
the other negative aspect of karmasannyasa in terms of 





ása' has been Tecommended to achieve steadiness 
d in XII.9 it seems appropriate to understand this 
the 


Wea: 


and further adverted to in XII 





जैसे 
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cutting out the hankering after their fruits for oneself. That 


being so, it stands to reason that Dhyànayoga 


is necessarily 
superior to 


all such other d isciplines as Karmasannyasa (in its 
negative aspect) and Karmayoga. Moreover, there is the clear 
pronouncement in the Kasürana Sruti on this point that 
“Dhyana is proclaimed by sages to be superior to all other 
sádhanas. Jana and Bhakti centring on the Lord, added to 
Dhyana, is still superior. Neither the giving up of karma nor 
dispassion consisting in not regarding objects of sense enjoy- 
ment as agreeable to oneself or Tyàga in the sense of no 
hankering after fruits of Karma can equal even a fraction of the 


fruits of Dhyana informed by knowledge”. 


Tho’ these two statements (Gifa XII.l2c and the above 
from Kasüyama Sruti) are on a par as pronouncements, the 
commendation of giving up of Karmaphala with particular 
reference to those who are not even able to practise Karmayoga 
which is so indubitably below Dhyana, makes it clear that the 
pronouncement in Gita XMI.I2 c (Dhyanat karmaphalatyago 
visisyate) is not to be taken at its face value This commenda- 
tion of and praise given to Karmaphalatyaga (over and 0806 
Dhyana, in XII.]2 c) can be consistently explained as being 
due to the important reason that karmaphalatyaga or ee, 
up the desire for the fruits of action for onesclf is a most. 


anasté 
ana. 
potent factor in promoting higher knowledge and Dhy 


MRR S al 
ference in the 
l4, This can be seen from the terms of reference | 


Mund. Up. 
परीक्ष्य लोकान्‌ कर्मचितान्‌ ब्राह्मणों निर्वदमायात्‌ | 
तद्विज्ञानाथ स गुरुमेवाभिगच्छेत्‌ | 
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This point is brought out by the Gaupavanasakha “Dhyana 
linked with tyaga is far superior to dhyana without it”. For, 
it does not at all stand to reason that Mukti is attained 
immediately after and by mere giving up of desire for fruits of 
action etc. On the other hand Mukti is attainable by Tyaga 


linked with Dhyana, which is the next indispensable stage. 


The praise bestowed on mere Tyàga holds good even from 
the point of view of this alternative interpretation of XI[.]2c, 
just as when one says X will conquer his foes with the aid of Y 


and not without it.”!5 


XII I9. The repetition of ideas between some of the 
words and phrases in verses ]6, I7 and !9 is to be explained on 
the basis of their interrelation as general and particular state- 
ments or as the original and its explanation in some instances, 
In respect of Harsamarsabhayodvegair muktah (ver. XJI.5) and 
its counterpart Yo na hrsyati (XII. I7) the latter is to ensure 
that there is uninterrupted continuity of the state in question. 
(which is not explicit from the participial form ‘muktah’ used 
in Ver. I5. The previous statment is meant to preclude the 
possibility of the subsequent one being regarded as purely 
figurative and to make it purportful. 


a E TS Iukfioqou 3:5! 28 


TS यथानेन भृत्येन युक्तो राजा रिपूणां जेता, नाम्यग्रेट्युक्ते भृत्यस्य ede: 
लभ्यते । (2) 


In the present case also the help given by Karmaphala 
tyaga to Dhyana in making it superior to mere dhyana 
without its ‘aid js a ‘sufficient reason to emphasise the 
- . - importance of Tyaga in Dhyana, 


3U l 
H 





| 
| 
| 
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The repeated references to Bhakti (and Bhaktiman) in 
verses ]4, I5, 6-20 is to bring out the superiority of devotion 
to the Supreme Lord to the upasana of Avyakta or Sritattva. 


The attributes referred to in verses ]3-]9 are intended to 
elaborate and elucidate what is intended by implied extension 
(upalak sana) in XII. 6. 


Samkara has held that these attributes of advestriva etc. 
spelt out in verses XÍI. ]3-]9 are enjoined with reference to 
those who are Upasakas of Nirguna Brahman or ‘Avyakta’ or 


‘Aksara’i, 


This is farfetched.!* For the passages (I3-I9) stand much 
nearer and closer in context to devotees of the Lord expressly 
referred to in the immediately preceding verses (60-]]) while the 
reference to Aksara or Nirguna Brahman, as conceived by 
Samkara is to be found as far back and away asin XII. 3-5. 
His interpretation is, therefore, against contextual contiguity 
apart from the clear statement in Yo madbhaktas sa me priyah. 
which is one of the seven in the series begining with Advesta 


Me (5 





l6 अत्रास्मेश्वरभेदमाश्रित्य विश्वरूपे इश्वरे चेतः समाधानलक्षणयोगः उक्तः, 
Sarà कर्मानुष्ठानं च अक्षरोपासकानां केवल्यप्राप्ती खातन्त्यसुक्त्वा, 
इतरेषां पारतन्व्यादीश्वराधीनतां दर्शितवान्‌ | तस्मादक्षरोपासकानां 
सम्य्दशननिष्ठानां संन्यासिनां ager सर्वभूतानाम्‌ “77. „° इत्यादि 
aigi बक्ष्यामीति प्रवर्तते | (ॐ 04. XIE) 


I7 अङ्षरोपासकानभिङगतयेतदुच्यंत इत्यसत्‌ । सनिहितसम्बन्थे सति 


व्यवहित सम्बन्ध ग्रहणांयोगात्‌ । यो मद्धक्तः स मे प्रियः इत्यादि 
J 
qadi | (J) 


E 


T. E 
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XII. 20. Concludes with a summing up of what has been 
stated earlier in XII. 6-8. Dharma is the Lord (Visnu).!5 
Whatever contributes to His upasana is “dharmyam”. ‘Amrtam’ 
is what destroys death, decay and other aspects of transmi- 
gratory life. *Dharmyámrtam! thus comes to mean the means 
leading to the Lord and immortality. 

*Srad' is the asset of faith. The lexicon also says ‘Srad’ 


denotes dstikya (faith in God). Those who have such faith are 
* Srad-dadhanal’ 9 


out that ‘dharma’ in. 








SATKA III 


ADHYAYA XIII—KSETRAKSETRAJNAYOGA 


The third Satka is inthe nature of a review and summary 
of the preceding two. This Adhyàya is a condensed but co- 
ordinated exposition of some of the main topics dealt with 
before such as the means of Aparoksajiiana (elucidated in the 
first six chapters) the object of this knowledge viz. the 
Supreme Lord and His nature and attributes (elucidated in VII. 
ff) the nature of Ksetra (elucidated in VII. 4-5) and the 
plurality of souls and their difference from the Lord (taught in 
If. 2 ff). 


XIII. 4. ‘Yadvikari’ means the properties with which it 
(the ‘kserra’) is endowed. *Yara$ca yat! means “by which it 


(the ksetra) is impelled to act (yart)!”. “Sa ca yo” or “who He 
5? refers to the prime mover of all to such activity (pravar- 


takah). | 
l यतश्च Wd does not carry the tame sense of “which fr 


which” or from which (cause) a given effect is boi 
(as in S.’s com.) as such a sense 75 already conveyed by 
words ‘Yadvikari? according to his own interpr 
Moreover, it requires the importation of th i 
utpadyate? to complete the sense. Hence ha 
more insightful interpretation of VU 






3 
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The words *Yata$ca yat? are intended to show that the 


« 


ksetra is moved to its activity by the Lord while "sa ca yo? 
brings out the essential characteristics of such a Being. There 


is thus no overlapping of ideas between the two. 


XIII. 5. Brahmasütras are the well-known Sariraka 
Sastra (of Badaradyana). 


XIII. 6. 7. Desire, aversion, pleasure, pain and others 


are the vikaras (modifications) and the preceding “Bhiimi, 
apo, anala” etc. are the ksetra. 


XIIT. 8. The reference to the absence of self-praise and 
other assetsis by way of indicating the means of attaining 
Aparoksajüàna of the Lord whose greatness is going to be 
expatiated upon from XIII. [20 I7. ‘Dambha’ is projecting 
a false image of one's own greatness , The lexicon defines it so. 
‘arjavam’ (rectitude) is consistency in thought, word and deed. 


XIII. 9. ‘Sakti’ is attachment. The same when carried 
to excess is “abhisvanga’ a snare, as defined in the lexicon. 


XIII. ll. ‘Tattvajfianarthadarganam’ signifies deeply 


cogitating on the purport of the Sastras in order to attain 
Aparoksa, 


XIII I2. The words ‘Param Brahma’ (Supreme ७.) bring 
up what has been predicated in “Sa ca Yah” (Ver. 4). The 
remaining words describe the greatness of the Lord conveyed 
by the words ‘Yatprabhavah. (Ver. 4). 


The compound *anádimat? should be construed as a 


.. negative Bahuvrihi meaning a Being which has no body, organs, 


qualities or activities which have a temporal beginning (कक. 








2 आदिय्यपामस्तीश्यादिमन्ति | न विद्यन्ते आदिमन्ति यस्य तदनाडिमत्‌ | 


सामर्थ्यात्‌ तानि देहेन्द्रियगुणक्रियादीनि | (0) 





— | 
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It would betray an admission of incompetence in versification 
with adequate power of expression on the part of the Gitacarya 
to brush aside the suffix ‘mat’ in anddimat as a mere verse- 
filler?. Otherwise, the shorter form anddi would have sufficed 
and the metrical deficiency could have been made good in other 
meaningful ways. 

XIIL 4. 'Sarvendriyagunübhüsam! signifies that (Lord) 
who illuminates (@bhdsayati) the power of all our sense organs, 
making them capable of revealing to experience their respective 
The correct meaning of the other description 
(XIII. |4) has already been 
a on Adhy. 


objects (visaval). 
of B. as having no indriyas etc. 
made clear earlier (in the course of our Bhàsy 


II.verse 50). 





3. As has been done by S. :— 
तस्मान्मतुपो बहुब्रीहिणा समानार्थत्वेडपि प्रयोग: aqq: | 
(SG B—I2). S. also quotes an earlier interpretation (pos- 
sibly shared by Bhaskara whose C. beyond Adhy- IX. is 
not extant), splitting the words as anüdi and matparam 
which overcomes the redundancy of the matup-suffix. 
Both S. and J. reject the interpretation of matparam 
propounded by this unknown commentator who, however, 
like them takes the word “Brahma” to refer to the Supreme 


amanuj he 
Brahman. Curiously enough Ramanuja too follow t 
tioned by S. in splitting the 


unknown commentator mel 
put differs from 9. 


words into anadi and matparom ; 
Bhaskara and Madhwa in holding that ‘brahman he 
He does the same in other crucial 
bis connection to 


tator on the 


refers to the Jivatman. 


contexts also. Attention is invited in t 
Commen 


my paper on Bhaskara A Forgotten 
cutta, 939, 


Gita, published in the 7. H.Q. IX. Cal 
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XIILI9. The virtues of amdnitva etc. have been 
given precedence of enumeration over the ‘Jiieyam’ 
(XIII.I2-I7) to indicate the fact of their being subsumable in 
the Vikdras of Prakrti, before passing on to the Jiieyam 
(Brahman). The ‘prabhava’ or majesty of the Lord has been 
described (beginning with XII I2 cd) after enumerating the 
means of realisation partly because of the abundance of the 
Lord's Majesty and the intimate bearing of their knowledge on 
the pursuit of Sádhanas by the seeker. 


XIII. 20. The reference to Prakrti, Vikàra and Purusas is not 


irrelevant in this context - The interrelations between them are 


briefly touched upon here (XIII.20-2] ) for the purpose of 
elucidating the statement “Yatagca yat" (whence it derives its 
impulsion to activity)—as it has been explained by us.4 

ee 


4. 


LM NN NR 


The Lord’s impulsion of all finite reality 
by the words “Yataseq yat”. 
after His prabhaya has bee 


has been conveyed 
This can be elucidated only 
n made known. This again 
presupposes the knowledge ofthe finite reality which is 


subject to His impulsion. It consists of “Ksetra” with all its 


ramifications into cit and cetya. For the term ksetra in 


its broadest connotation includes both P 
in whom the Lord indwells (as the ety 
ksetra (ksiyate atra Bhagavatd iti ksetra 


rakrti and Purusas: 
nology of the term 
m) establishes. 


Hence the term “Prakrti” includes the twentyfour tattvas 
beginning with Mahat. The term *Vikàra' similarly com- 
prehends the Sattva, rajas and tamo 

all their modifications come und 
EP» - vikáras. 


-gunas of Prakrti and 
er the description of 
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By ‘gunas’ here its properties of Sattva, rajas and tamas 
are also understood. The vikdras and the three gunas have 
been separately referred to in the text in order to make it 
clear that the gunas which remain in a subtle state in pralaya 
put ona slight increment (nupacara) at the time of creation. 
This is stated in thc Méadhuchandasa Sàákhá—*The three 
gunas which partake of the nature of both effects and not 
effects (Karvakarya) during the period of creation (in so far 
asthey do undergo a slight measure of increment (upacaya) as 
compared with that of the Mahábhütas, but which being so 


slght is negligible and hence treated as akaryc). 










III 20- 22. The physical 9009४ is termed karya. The 


७ CLa 33: 
lexicon confirms this by saving “the body is known as karya 
fi T à E CO 
(effect). The sence organs are designated as *karanánt . 


‘Bhoga’ presupposed in the term *bhoktr (na) consists 


in the apperception of or in one's being able to ; 


directly intuit the states of pleasure and pam 
experience as occurring to one's own self. 
one’s own self js bho 


ope कै 
; ness | 
Only the soul which is of the essence of COD S $ 


(cidrūpa) is capable of such bhoga (and not 
or its modifications, such as the 
is then supposed to be mistakenly trans 
the Sànkhya system holds) 


Correlation of experience to 





ferred to. the Pur 





6 RNG खादिविषय: स्वीयतया स्वीयतया साक्षात्कार: (भोग; ) | 


wey ५० 
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spoken of as the ‘agent’ (curtr) by way of courtesy (upacáàra). 
The Bhagavata Purana (IIT.27.9) supports this position when 
it says “The learned ones hold the Cetana-Prakrti to be the 
efficient cause of the coming into being of the physical bodies, 
the senses and the mind (kartr). They also hold the Supreme 
Being (Purusa) who transcends both the Jada and Cetana 
Prakrtis to be the principal cause in making the Jivas experi- 


ence the pleasures and miseries in life". 


' XIII.23-24. Speak of the Lord who impels the ksetra to 
activity (Yatasca yat, as stated in XIII. 2. 
The Lord is ‘Upadrasta’ the exalted witness and ‘anumant@? 
who deliberates and guides the soul in every one of its 
activities. 


In XII]. 2] cd it is the individual soul which has been 
referred to as implicated in participation in the experience of 
pleasures and pains in life. But in * Prakrtim purugam caiva..- 
ubhavapi' (XIII 39) it should be understood that the Lord and 
the individual self are both connoted by the very same word 


(used once) by way of *tantra -device. Therefore, in XIII. 23 
‘both are meant. 
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the Lord’ ; This is against the supreme purport and governing 


thought of all the Sastras. 


For the purport of all Sastras is to expound the absolute 
glory and greatness of the Lord. So says the Saukarayana Sruti 
"All Vedic pronouncements and nydvas embodied in the 
Mimamsa Sastra of Brahman have the glory of the Lord as 
their highest purport, which because of its vastness is (said to 
be beyond the power of words to describe; in full. Not only do 
the Srutis purportfully ascribe countless transcendental attribu- 
tes to the Lord (Visnu) but in the same breath predicate their 
actual presence in Him. There is no overriding reason to set aside 
this fact of the actual presence of such transcendental attributes 
and glory in the Lord. Nothing contrary to the Mahatatparya 
of scripture in respect of the Lord’s glory can be established by 
either perception or even the Puranic texts because of conflict 
with their own basic ground of proof (upajivyapramana)to which 
they have to defer, before proceeding further. And inference by 
its very nature can give rise to knowledge which is comparati_ 
vely less powerful than perception or scripture". 

‘For this reason, the Mahatatparya of Sruti in respect of the 


Lord's Supreme Majesty cannot "be upset by any kind of 


reasoning. The very reasoning by which it is sought to be made 


out that the Lord'sglory is not a fact, will on account of 
Upajivyapramanavirodha be rendered fallacious. Bite glory of 
the Lord would thus remain true for ever as established by the 


Vedas. 





8. य एवं यथोक्तेन प्रकारेण पुरुष साक्षादात्मभावेन 'अयमहमस्मीति 


भूर म्तरायोत्द्यते । 
वेत्ति न स भूयो देद्वान्तरायोर (S. GB. XIII. 23). 
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There is no difficulty also in recognising a subsidiary 
purport of scripture in respect of the actual presence of such 
glory of the Lord without prejudice to the final purport in regard 


to His glory astsuch. However, as a matter of fact, we have 


it on the authority of the same source that the predication of 


supreme glory of God in the scriptures equally presupposes 
supreme purport in the actual presence and reality of such glory 


in the Lord as, in the final analysis, it is all one and the same 


thing for the Infinite Being of the Lord fo be and ro be full of 


supreme glory. There is thus no ground for holding that the 
Supreme Lord is Formless and that He must, therefore be 
devoid of glorious attributes. We have shown how the 
Saukarayana Sruti of the Sima Veda has predicated attributes 
like reddish hue to the Lord (See Bhasya on XII.2) 


Further, it stands to reason that reasonings put forward by 
the human mind to discredit the glory ofthe Lord may be the 
outcome of ignorance. But there is no possibility of the 
Statements of the Vedas, which are intrinsically valid, becoming 
fallacious at any time. Defects due to failure to detect the 
Presence of upadhis (limiting conditions) or logical fallacies 
cannot be ruled out in the case of human beings liable to such 
failings. 

It cannot be counter-argued that in some Srutis which we 
have not studied, there may be statements to the effect that the 





9. वस्तुतस्तु, sate महदपि तत्परत्वम्‌ । कुतः ? अनन्तसंबन्धि- 
NEMS तत्सत््वस्य च एकत्वात्‌ । प्रमाणं हि प्रवर्तमानं विधिरूपं 
निषेधरूपं बा, न तूदासीनम्‌ | तस्य च बाधाभावे खत एव सस्वा- 


aasa विधिनिषेधौ gaa: | कि तत्र तातर्यान्तरकल्पनयेति | 
(J. GBT. XIII. 22) 
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Lord is wanting in supreme glory. For we read in the same 
source (quoted earlier) that "there are no dissenting voices to 
the glory of the Lord in the Srutis, nor any reasoning to that 


effect. Thus spake Prajapati, thus spake Frajapati.” 


The theory of the Lord’s oneness with the Jiva is in conflict 
with the Lord's glory, as established in the Srutis, the Sütras 
and in the Puranas. The Brahmasütra (II.3.50) proclaims the 
Jiva to be only an Gbhdsa i.e. Pratibimba of the Lord. (And 
the Pratibimba is, as such, different from the Bimba-in this 
case, the Lord). In the Mahahharata we read “King 
Janamejaya asked VaiSampayana-O learned Brahmin, Are 
there a number of Purusas or only one? If many, are all of 
them of equal status or is only one among them supreme and if 
$0, who He is and in what way He is so? Be pleased to 
enlighten me on this question. Vai$ampàyana replied - “The 
common folk have no idea of the One Supreme Being among 
the Purusas. I shall tell you how that one Purusa who is the 
source of all, how He is all pervasive (Visvam) and superior 
to all, in respect of His attributes Heisthe Indweller (Antara- 
àtmà) of my soul and of all embodied beings" (Moksadharma 


‘XI.362.) 


It cannot be seriously maintained that the world ‘of finite 
reality of souls and matter is all a myth like a dream or a 
magical show and that therefore there is no substance in the 
supposed glory (utkarsa) of the Lord as distinguished from 
the world of inferior status. 

This theory of the cosmos being an unreality like a dream 
has been repudiated by the 


ora magical show or its like; 
T be world of oup 


author of the B. S: (II.2.29) Be has staled that t 
१७) 
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waking experience cannot be dismissed as unreal like a dream,49 
as it shows the contradictory attribute of not being sublated 
within our experience. We have no evidence to think that the 
whole world is the outcome of the distorted fancy of some 
mind or minds. Onthe contrary, enough evidence has been 
cited by us in the course of our commentary on Gita Il. 50 
establishing the correct view that the finite world is real and 


that it is inferior to the Lord and is dependent on Him. 


As for certain descriptions in the Puranas representing 
the world, sometimes, as a passing dream, they should be 
understood figuratively, as explained in the A4yasya sakha of 
the Sama Veda—"The world issaid to be verily a dream on 
account of its fleeting nature, its impermanence and susceptibi- 
lity to change. But it is not a myth, as it is not contradicted in 
our experience”. 


We shal] now dispose of another objection to the transcen- 
dental majesty of God being the highest purport of the Srutis— 
Can it ‘not be that it is groundless to accept the glory of God 
as being true?. For, the Srutis—counsel meditation on Him 
as one’s own self—or what is known as Ahamgrahopasana. 
As the individual self possesses no transcendental glery what- 
ever’ it stands to reason that the Lord with whem be is to be 
identified in meditation cannot also be endowed with any such 


—————— NNR 
IO, Tho’ dreams are real according to Madhva’s Siddhanta 
(See my 2576 Vol. III. Chap. 2-5. pp. 8-49) the reply 
given here assuming the dream experiences to be unreal is 
just a concession to the opponent’s view and partly also in 


View of the fact that there is greater scope for misconcep- 
tion in them, (J). 
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transcendental glory. How then could any one make so much 
ado about the socalled glory of God being the indisputable 
Mahàtátparya of the Srutis, compelling us to abandon the 
doctrine of the Jivatman’s identity of essence with the Lord ? 


The entire objection suffers from a total misconception of 
what Ahamgrahopásanà actually stands for, in the pristine 
tradition of the Rsis. It does not require us to contemplate 
the Lord as being one with the Jiva, What is prescribed is the 


meditation on the Jivatman as being one with the Lord. But 


The oneness intended is not the 
As 


here one has to be wary. 
absolute unqualified oneness of essence (mirupadhika). 
absolute identity between the two cannot be pressed in the face 
of Upajivyapramanavirodha as has already been shown, the 
oneness envisaged by way of Ahamgrahopasana has to be 
understood (figuratively) in terms of the Jivatman being a 
dependent reality who owes his existence, activity and power 
of functioning, to the Lord—in other words, as standing in 


the relation of a Pratibimba to its Bimba. technically’ symboli- 
cally and analogically speaking. 
This point has been fully established in the following text 


of the Médhucchandasa Sruti :— “The sages speak of the Jiva’s 
oneness with the Lord Visnu in virtue of his being a Pratibimba 


of the Lord." The Agnivesya Sruti also bears out the point 
that Ahamgrahopásaná has for its goal and reward the ettalnment 
of similarity of form (Séripya) with the Lord : TSE a 
doubt that the devotee who resorts to Ahamgrahopasana 
attains within a very short time similarity and nearness to the 
Lord". The Vamana Purdna too defines Ahamgraha (knowing 
ivatman’s realising himself 


as one’ ह own self) in terms of the J 
Elsewhere also we 


as "f am His” (tadtyal) - “L belo ig t? Him". 
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read :“The Lord is known by Jivas as a servant knows the Master 
-viz. as *I am He- in the sense of being absolutely in His power 
and not because of having any actual identity of essence(svatal) 
with Him. The Jivas shall meditate on the Lord in terms of 
his being the Lord's servant and his Pratibimba, So itis said 
inthe Agnivesya Sruti of the Sama Veda “The Supreme Lord is 
to be worshipped by the Jiva with the feeling “I am His servant 
and am He in virtue of being His Pratibimba’. 


The essence of a Pratibimba consists in complete dependence 
for its being on the Bimba and bearing some degree of similarity 


or resemblance to the Bimba.! 


XIII. 24. 'Sànkhya' here stands for the true knowledge of 
the Lord's nature ard attributes as expounded In the Vedas 


(and not the school of Kapila), 


MM OY OO पा 


il; 


The figure of Pratibimba is applied by M. to describe the 
Jivátman's metaphysical relation to Brahman has certain 
distinctive nuances of thought. Unlike the ordinary reflected 
image of an object in a mirror it is not conditioned by an 
external medium (upadhi) and is not, therefore, produced, 
impermanent, or lifeless (Jada). The ‘only point of 
similarity between the two pratibimbas is their similarity 
in certain respects to the original and their complete 
dependence on their Bimba for their existence. Unlike as 
in Advaita philosophy, the Pratibimba is not identical 
with or the same as the Bimba, but is a different entity 


and a real one. See also my Philosophy of Sri Madhvacarya 
Chapter-XXXVI, 
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‘Each of the four successive stages leading to Aparoksa 
is of to be understood to be capable of leading directly, 
severally and exclusively of the others to Aparoksadarsana 
of the Lord. In the logical order, the Niskamakarmayogins 
have to go thro’ sravana, paroksajfíana, and dvhana to attain 
direct vision of the Lord (drsti). In the same way, those who 
have reached the second stage of Sravakas have to acquire 
Paroksajfiana and practise meditation to attain Aparokga. The 
Jnanayogins similarly have to go thro’ deep meditation. All 
this has been stated in the Gaupavana Sruti: “The doer of 
Niskama Karma in the end perceives the Lord after duly going 
thro’ the subsequent stages of hearing, knowing and meditating 
on the Lord. The Sravakas too, similarly, shall see the Lord 
only after getting knowledge and practising dhyana. The 
Jfianayogins (referred to in the Bhasya on Gita IIT. 3)" like- 
wise perceive the Lord only after intense dhyana, Everyone in 
any of the successive stages has to go thro’ all the other means. 
Otherwise there is no possibility of direct vision of the Lord”. 


Tho’ all these means are to be combined (successively by 
all), the reference in XIII. 25, severally to different Adhikarins 
as reaching the goal is to be explained by way of guidance to 
such as finding themselves atrived at a particular stage thro 





LL. सांख्या ज्ञानप्रधानत्वात्‌ देवाश्च यतयस्तथा । 
मुख्यसांख्यास्तत्र देवा ज्ञानमेषां महद्यतः ॥ (G-T-III.) 
द्विविधा अपि जनाः सम्ति- ग्रहस्थादिकर्मत्यागेन ज्ञाननिष्ठा 


सनकादिवत्‌ | तत्स्या एब ज्ञाननिष्ठाश्व जनकादिबत्‌ । मद्धमैस्था 


एवेत्यर्थः | (GB. III-3) 
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Sadhanas in earlier life, still find it difficult to reach fulfilment 
of that stage, by counselling them to intensify their sádhanas 


at the immediately preceding level and go forward again. 


XIII. 27-29. These verses dwell once again on the nature 
of Prakrti, Puruga and igvara broached earlier in XIII. 3 by the 
words “Yadrk” and “Yatprabhavah”. They make clear how the 
Jada-Prakrti provides the stuff of the universe while the 
selves get encased in the bodies provided by Prakrti and how 
the Lord holds His pre-eminent position of being present 
equally in all the creatures and the modifications of Praksti in 
all the fulness of His powers and attributes undiminished and 
unblemished in the slightest measure by any of the changes to 
which the Purugas and Prak rti are exposed, in their career. 


XIII. 30. One who understands that all karmas carried 
out by him are really brought about by Prakrti alone - in the 
three senses of that term (as elucidated in the Bhdsya and 
Tatparya, on YII 27-28 and likewise that the Puruga (Jivatman) 
has no independent agency perceives the Lord (dtmanam). 


XIII. 3l. “Seeing the multiplicity of beings as resting on 
one (ekastham)” means realising that the multitude of beings 
depends on the One Supreme Lord Vignu (as emphasised in 
VI.29 and 3]). ‘Tata eva ca vistaram' means realising that 
all of them have their genesis from Him. 


XIII. 32. This verse predicates of the Supreme Lord 
indwelling in the body (ksetra). that He is beginningless, void 
of the three gunas, imperishable (avyava) as well as free from 
all attachment and unaffected by the pleasures and pains of the 
embodied souls tho’ indwelling in their bodies. 


]2, see f.n. 22 on व ,28 
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The Lord's imperishability is concomitant with His 
anüditva. For, as a rule, things which have origination are 


liable to perish and are composed of the three gunas or are 


swayed by them. 


The real sense in which the statement "the Lord does not 
do anything (na karoti) has been explained by us in earlier 
contexts and should be understood accordingly!?. Moreover, 
His activities are quite unlike those of worldly beings. There- 
fore, such negative descriptions are to be understood in the 
same way as the Lord's description in the Manditkya Up. (7) as 
‘Na prajfiam’ (lit. ‘not cognitive!) क, which really signifies 
that the Turiya Form of the Lord does not illumine the mental 


constructs of meditation. 


XIII. 35. The phrase bhütaprakrtimoksa signifies the 


saving means of knowledge which leads to release from the 





3. ल. अकर्मा अङ्किष्टकारित्वात्‌ | 


]4. M's bhasya on the Mandukya construes the various terms 
of description of the Visva. Taijasa, Prajna and Turiya 
Forms of the Lord, such as sthülabhuk, praviviktabhuk, 


küranabaddhah, nantahprajfiam, na bahibprajnam in their 
causal sense (antarnitanic). The description ‘na prajfiam’ 


accordingly, has been construed in the sense of 


प्रकर्षेण ज्ञापयति मानसवासनामयं ध्येय वस्त्विति ‘say’ तन्न इति 


aF | : 
(Raghavendra: Mandiikya-Khandartha) 
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bonds of the elements of Prakrti 45. The means of such know- 
ledge have been set forth earlier in Amànitvam .... (XIII .7-]]) 





I5. The words “Bhiitebhyah Prakrtesca m »ksasadhanam? in M’s 


bhasya admit of being read as two distinct statements or as 


a single one. The term moksa in the text of the Gila 


(xiii.35)has been understood in the sense of the: means of 











acquiting Aparoksajfiana, such as amdnitvam. These are 


indirectly (paramparayà) the means of attaining Moksa. 








Safkara understands by ‘bhitaprakytimoksa’ the 


cessation of Avidya which is the source or material cause 
(upadana) of the elements. This is unsatisfactory as in this 
case the reference to bhitas wil] be quite superfluous as the 
shorter phrase Prakrtimoksa would suffice to convey the 


tended sense. Moreover, as no previous refererice to 


























ADHYAYA XIV 
GUNATRAYAVIBHAGAYOGA 

The next five Adhyayas deal at considerable length and for 
the most part with the modus operandi (itikartavyata) of the 
twit Sadhanas of Niskamakarma and Dhyana in respect of 
Aparoksajnàna.! These Adhyayas cover different aspects of 
them. 

XIV. 2. ‘Mahad brahma’ is the Cit-Prakrti or ‘Sritattva. 
This Cit Prakrti (Mahalaksmi) has three distinctive forms viz. 
Sri, Bhi and Durga, presiding over the three gunas sattva- 
rajas and tamas respectively. The other four forms Uma 
(MaheSvari), Sarasvati, Kaumiri (Rati) and Indrani are Jivas 
imbued with partial aspects (amsa) of Sri present in them. 
This is stated in the Kasayana Sruti: Sri, Bhi and Durga are 
Mahalaksmi herself. She is the progenitress of the world and 
one who causes bondage as well. Uma, Sarasvati and others 
are only Jivas? imbued with her am$a and are, therefore by 
courtesy spoken of in the Vedas as her own selt. 





l. २८१५: उत्तराध्यायपञ्चके कर्मसमाधिखूपसाधनस्यानुक्तः, अफला- 
FRA: xvi इत्यादिना इतिकर्तव्यतांशस्योक्ते: भाष्ये 
साधनशब्दः तदितिकर्तव्यतां शोपलक्षक इति भाबः | (Srinivasa) 

2. The goddess Sri is not classed as a Jiva in Madhya’s phi- 
losophy as she is at no time subject to embodiment in 
Samsara or touched by its sufferings. Cf. the definition 

of a Jiva given by M 

स दुःखी स सुखी चेव स पात्र बन्धमोक्षयोः | 

Sri in M.’s system is Nityamuktà and is designated as 

“Sama-na? in BS IV. 2-7 (See my BSPC Vol.III.p. 665-667) 


6 
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The genitive ‘mama’ is directly connected with ‘Yonih, 
meaning the womb in which I (the Lord) deposit my seed. 
There is no need to import some other words between the two? 
to preclude the term *Yoni'(rom being mistaken for the source 
of one’s own (the Lord's own) being or ‘mother’. For the 
concluding words of XIV.3.b are sufficient to preclude such a 
meaning. 


The Sarkaraksya Sruti of Sima Veda also says the same 
thing: “Mahamaya or Cit-Prakrti, free from all suffering is 
the womb meant to carry the seed of Visnu. However, in her 
Avataras she makes herself appear to be suffering with the 
Lord. In both the cases it is to delude the undeseiving”- It 
follows from this that the sufferings of Sita are merely à 
projection of the non-existent by way of erroneous knowledge. 
This has been stated in the Karma Puranat. 





E 3. The reference is to Samkara’s interpretation : 


. मम स्वरूपभूता मदीया माया त्रिगुणास्मिका प्रकृति: योनिः 





(quoted by Jayatirtha in his C) 


dar (Caitanya His Life and Doctrine. p. 89) 
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It should, however, be noted that the Bhüdevi who is 
subject to suffering as we hear in the Puranas® is different 
from the other Bhüdevi who is one of the three forms of 
Mahalakshmi. This has been stated in the Saukarayana Sruti : 
“The Bhüdevi who is one of the three forms of Mahalaksmi is 
different from the well-known presiding diety of the earth 
The latter is only a. Pratibimba of hers by several remove. 
and is the deity of the lowest of the five elements (b/rita-avana) 
while the other is the primary source of all the elements." 
TheAnabhimlana Sruti (of Sàmaveda) also tells us—“The great 
grandmother of the worlds sometimes renders service to others 


at her own wish”. The reference to Sita’s serving at the 


hermitage of Valmiki in the Matsya Purana is also to be taken 


in the same way. 


Therefore, it is the Cit-Prakrti that is denoted by the 


expression mahad brahma. For, in the same (Matsya Purana) 


we read: “These two are “mahat brahmas'—Cit Prakrti and 


the Lord". 


XIV. 5.6. The manner in which the three gunas forge the 


chain of bondage is explained in order to enable the self to take 


to proper means for its eradication. 


XIV. 7. The phrase ६ Trsnasangasamudbhavam’ should 
not be construed to mean that rajoguna is produced by the 


combination of desire and attachment (as in Samkara and 


Ramanuja as it would conflict with the statement of the Gita 


spoon sin SLI 
s. ८ Ñi खिन्ना क्रन्दन्ती करुण विभोः | 
उपस्थितान्तिके तस्मै व्यसनं स्वमवोचत ॥ 





(Bhagavata X. l. 8) 
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(XIV.5b) tracing all the gunas to Prakrti). The compound 
should, therefore, be construed as a Tatpurusa, meaning 
that which causes (Kkaragam) desire and attachment 


(तृष्णासङ्गयोः समुद्भवं तयो: कारणम्‌ D 


XIV. 8. The statement here that Tamas is ‘ajfanajam’ 
is not t» be construed (as in Samkara and Ramanuja) as convey- 
ing that it is produced from Ajñāna as the concluding pro- 
nouncement in XIV. I7c makes it clear that both heedlessness 
and delusion (ajiidna) are the outcome of Tamas. 

For this reason, the phrase 'ajíimajam' is to be taken as a 
Bahuvrihi compound meaning that Tamas is that from which 
Ajfiàna takes its genesis (ajfíanam jayate yatas tat)’®. 





6. Evenifthe expression samudbhava is understood in the 
sense of what “manifests” desire and attachment, it would 
still be inconsistent with the context of the enumeration of 
the effects of the three gunas to refer to the effects mani- 
fested by desire and attachment. 

7. The grammatical correctness of the use of Samudbhavam 
in the neuter, in M.’s bhasya has been explained by 
Krsnacarya in his gloss. on GBt. 


समुत्पूर्वकात्‌ भवतेरपादाने ऋदोरप्‌ इत्यप्‌ | 

गुणोऽबादेशश्च | न च पुंस्त्वापत्तिः, कर्मार्थधञन्तस्य विशेष्य- 
िन्नत्वात्‌ | 'संबन्धमनुवर्तिष्यते' इति महाभाष्यप्रयोगात्‌ इति | 
Raghavendra’s Vivrti explains that the Durga the abhimani- 
devata of Tamas induces false knowledge (ajfidnan) in the 
minds of the *ásuric'. The grammatical justification of 
such a formation as ajfiánam jayate yatas tat ajfidnajanl 
in the light of the rule Janer dah has been indicated by 


Jayatirtha in his GB! and explained fully by Srinivasa and 
Krsnácárya in their glosses. 


E 
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XIV.I6-I7. The statement of the छाव that the fruit of 
TaJoguna is pain and misery should be taken to mean that such 
misery Iis not unrelieved by some measure of happiness too 
So it has been stated in the Sarkaraksya $ruti: “From rajas is 
produced a slight measure of happiness in addition to pain and 
misery. In this sense such persons addicted to Rajasa karma 


are said to be going thro’ both happiness and misery”. 


If such an amendment is not accepted it would be difficult 
to explain the accepted preponderance of the proportion of 
rajoguna as such over Tamas. in the composition of rajas 
itself.—Otherwise the misery being indicated as being much 
more painful than ajfidna, the subsequent statements in the 
Gitd about the Rajasas remaining in the middle and the 
Támasas going down (XIV. ]8) would be inexplicable. 


XIV. I9. This verse should be construed as follows : १ 
“When the knower perceives that there is no other than the — 
gunas themselves which act as the modifying causes (parinami- 2 
Karta) of their effects and the supreme Lord as their indepen 


attains being in Me”. 


To understand its meaning in any other way that 
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XIV. 22. (The Gunatita or Aparoksajiiani does not abhor 
light, activity or delusion which have issued from Sattva, tajas 
and tamas respectively; neither does he entertain any desire 


for those which have gone by.) 


The above statements are to be understood with some 
qualifications as follow. The Gunatita mostly does not love 
or hate. So it is said in the Bhallaveyasakha of the Samaveda : 
The Gunatita, forthe most part, does not love or hate the 
workings of sattva, rajas and famo gunas as they go on. But 
he does love the workings of Sattva in its subtler forms and in 
the same way he will certainly dislike and turn away from the 


workings of Tamas”. 


(Jayatirtha explains the implications here as follows. The 
three gunas of sattva, rajas and tamas have their gross and 
subtle forms or aspects. In their working the former aspects, 
illuminate, inspire activity or lead to misconceptions respec- 
tively in respect of worldly affairs The workings of the 
subtler aspects of the three gunas originate illumination, activity 
or misconceptions in regard to the true nature of the Supreme 
Reality and such other values. In respect ofthe former aspect 
the Gunáita does not for the most part respond except when 
he is swayed by his prárabdha Karma to do so. In respect of 
the subtler forms of the gunas he does not inhibit himself but 
reacts and responds suitably. For example, in case subtle famas 
enters him, he rouses himself to chastise it and cast it off. 
In respect of the workings of subtle sattva and subtle rajas 
towards the Lord and His Glory he reacts with love and zest- 
While in respect ofthe working of subtle Tamas inducing 
misconceptions about the Lord and his true nature he loses no 
time in showing his repugnance of them, 
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The way in which Madhva and his commentator have 
eommented on this verse makes it clear that the Gunatita of the 
Gitd as conceived by them is nota spiritually castrated being 
to whom good and evil have ceased io have any meaning or 
intrinsic value-but a living vibrant godly soul whose moral seusib 


ilties are alive and balanced.) 


That the Gunàtitas (Aparoksajnanins) do have their asset 
of subtle sattva is authenticatad by the following passages from 
the Moksadharma : “O Mighty King, how can the Devas, Rsis 
and others be said to be rooted in Sativa if they are 
devoid of subtle sattva. Inthat case they willhave to be put 
down as “Vaikarikas” (Mbh. XII.358, 78-79). But then how 
can a vaikarika attain the Supreme Purusa at all ? (KII.336, 74) 
But, O Tiger among men, a sattvika soul is well assured on the 
path of Moksa (Mbh.XJI.358,69). (It follows then that the 
Devas, Rsis ond others eligible for Moksa have their asset of 
subtle sattva). 


XIV.25. The correct meaning of the terms "being ‘tulya’ 
(even) in respect of pleasure and pain and so forth, has 
already been made clear by us in an earlier context in Adhy. 
IJ .55. 

XIV.26. “One who worships Me also with unswerving 
devotion overcomes the gunas and becomes fit to attain the 
Position of becoming dear to Me like the Mahat-Brahma (Cit 
prakrti or Laksmi)”. 

Brahmabhüya is becoming beloved of the Lord like the Cit- 
hprakrti (Sri) the’ not as she or to the same extent. For the 


Padma puràna tells us that neither among the bound nor among 
the released souls is there anyone who could be dear to the 


Lord as Sri". 
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The term “bhiiya” means the act of becoming (bhavah). 


Brahmabhüya in its turn would be the act of becoming beloved 


sa 


of the Lord like (mahat)-Brahman. In the present context, the 
word ‘brahma’ in ‘Brahmabhiya’ can only refer to the Cit prakrti 
or ’mahatbrahma which has already been spoken of (XLV. 3) as 
the womb in which the Lord deposits His seed and which is again 
referred to in the very next verse(XIV.27) as being supported by 
the Lord. consistency requires that in both these places (XIV. 
and 27) ‘brahma’ must denote a being which is less than and 
subject to tle Lord Krsna, the Supreme Brahman (Parabrahman). 
This conditon is fully satisfied by our taking ‘brahma’ in brahm- 
abhiyaya kalpate (XIV.26) as referring to the Cit-prakrti or 
Mahàlaksmi. Since one thing cannot become another, ‘brahma- 
blhüya' has perforce to be explained in terms of ‘brahma- 


. vadbhüya' (becoming dear to the Lord like Sri). 





E . (The grammatical admissibility of the ‘kyap-formation bhüya) 
after a base ending with an irccclirable (var) in ‘brakmavad’ 
e subsequent eliding of the medial vat in ‘brahmabhiya’ 


been fully and satisfactorily explained by Jayatirtha? in 


प्रियत्वम्‌ | 
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IV. 278 As explained already the word ‘Brahman’ in 
Brahmano hi aham pratistha (I am the support of ‘brahman’) 
refers to Cit Prakrti or Maya (Mahalaksm7).i0 








]0. Sarhkara has two explanations of XIV. 27 (a) (I) taking 
brahman in the sense of Paramatman and aham in the sense : 
of the individual self and (2) brahman in the sense a 
of Savikalpaka-B. and ‘aham’ the Nirguna B. Bi 
these are untenable. ‘Aham’ is uniformly used b 
Krsna in the Gitd to denote His own self as the Lord 
and not in the sense of the individual. To 
individual the Pratistha of Paramatma. is 









_ verses 26 and 27 


ADHYAYA XV : PURUSOTTAMAYOGA 


This Adhyaya expatiates upon the nature of ksetra as a 
whole inclusive of its constitutive elements which give rise to 
bondage of the souls and after instilling the urge for freedom 
from their bondage focusses attention on the Supreme Majesty | 





of the Lord, knowledge of whom is the means of attaining such 
freedom. 











XV.l. ‘Ordhva’ the high-above is the Lord Visnu Him 
self—as may be seen from the use of the expression 'ürdhva» 
to denote Him in the following Sruti: "I am cleansed (of my 
Prarabdhakarmas) and made immortal by the Lord high-above 
all, who dwells in the Sun (Vajinn asu) and am enjoying shining 
wealth and happiness”. (Taitt. Up. i. 0). 


‘Urdhva’ is the Lord of unlimited supremacy. He is the 


ot (mulam) of the world-tree,. Its branches are the elements 








cessation of its continuity. It is 
e that it continues to be after 


skp 
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XV.2 The description of the world-tree that its branches 
are spread out downwards and upwards signifies that its 
branches—viz. the elements (which are the products of Müla- 
prakrti) are found in the Avyakta or Müla-Prakrti in their 
germinal state and in the physical bodies, in their gross state. 
The five objects of sense-enjoyments (visaya)are as it were its 
tender shoots, giving passing pleasure to the senses and 
nourished by the three gunas (gunapravrddhah). The “roots 
spread below” are the forms of the Lord which dispense the 


rewards according to the karma of souls (kKarmanubandhi). 


All this has been stated in the Bhallaveya Sakha: “The 
Supreme B. is verily the root which stands apart from the 
world-tree (as such) Prakrti is its constituent root (samulam), 
the three gunas are its nether roots. The elements are the 
branches, the Vedas its leaves, the devas, the humans and the 
quadrupeds etc. are its branches. From the leaves indeed 
are the fruits produced. The Tanmatras are its fibrous roots 
(Siphah). The fruits of the tree are both Moksa and the other 
Purusarthas in the main while the means there-of such as Jnana 
and Karma are the subsidiary fruits. Its branches are spread 
out in both the Avyakta and Vyakta states of Prakrti. This 
*Aévaitha! has the objects of sense-enjoyments for its tender 
shoots. Jt is interminable in its succession. Never at any time 
does it emerge differently from its earlier manifestation but 


always (after each Pralaya) in the same way as before”. 


XV. 3. Its actual nature (as a continuously changing 


Teality) is not perceived, as it is. The Lord who is its 


Originator and destroyer is not perceived. The Bhagavata 
Purana (i.8.6.) speaks of Him as “the beginning, the end and 


the middle-the originating cause; the destroyer and the sustainer 
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ofthe world”. The Moksadharma says: “Neither the gods 
nor Rsis know the Supreme B. which is without a beginning 
and an end (anadyantam)?. (Mbh. XII.70.]) 


“With the weapon of non-attachment” means with the 
weapon of knowledge associated with absence of attachment. 
For the Bhagavata (XI.28.7) says: "The wise one shall cut 
down this Samsara with the help of the sharp sword of know- 


ledge and upasana”. 


This ‘cutting down’ (chedana) is thro’ discrimination and 
proper evaluation of the status of prakrti and other entities in 
relation to the Lord (Vimarsah) and not their utter annihilation 
seed and all (sabijam uddhrttya- as some other commentators 
have explained the word).! For only in the former case, Sam- 
sara would cease to be a source of further bondage to him who 
has exercised such viyeka — and not to others, so that he could 
discover the Brahman which lies at the root of the world's 
material cause. 


And in order to gain such discriminating knowledge one 
must turn to the Lord alone (tam eva pra-padyeta)? as He is the 
ultimate sunderer (of the knot of bondage). This has been stated 
in the same Sruti :“Let the devotee bow down to Him. Having 
bowed down to Him there is no more prospect of the sorrows, 


mm ES J) TO) ee 


l. In that case there will be universal termination of 


Samsara even when one Jini succeeds in cutting the tree 
and all the rest of humanity would have vicarious redemp- 
tion automatically Without any serious effort on its part. 


2. ‘Prapadye’ the first Person is to be construed in the sense 
| of the third person (as an irregular usage). 








cA 





and joys of life on carth, of births and deaths”. That B. is the 
root of the world-tree to one who succeeds in cutting the tree 


with discrimination. 


The Moksadharma (Mbh.XIJ.358.75) also says:“He who has 
perceived Náráyana thro’ devotion and received His grace 


attains the discriminating knowledge evaluating properly the 


world-tree and severing his personal connection with it”. 


Moreover, what fs naturally expectd to be stated in the 
context of ‘cutting the world-tree’ is the means of doing it. And 


as there {s no other means of it save thro’ the help and grace of 
the Lord, it follows logically that the seeker shall turn to Him 
for succour. Hence, it is syntactically necessary to construe the 


verb prapadye used in the first person in the text as inthe third 


person (prapadyeta). 


XV.S. This verse mentions some other means also of attaf- 
ning Apatoksajfiana, besides what has been set forth till now. 

XV. 6-7 The nature (svarüpa) ofthe Lord to be propitiated 
is set forth in these two verses. (Iu XV. 7 the description of the 
Jivàtman as a bhinna aria or Pratibimba, of the Lord conveys, 
by implication, that the Lord is the Bimba of all souls). 


XV.8. (In the preceding verse (No. 7) reference has been 


: 4 zi im in 
made to the Jivatman drawing his sense organs W te E r 
sending them towards their appropriate rd i lf A the 
day activities, in drawing them from Prakrti to himse 


i i im in 
time of creation and partly carrying them forward with hi 


: Thi B 
his exit (utkrünti) from one birth to another. This nea si i 
he Jivatman is able to do all this 


rise to a presumption that t This i न्न, 
p j” of the Lord. This impression is 


by his own power; independently 
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being corrected in verse 8 which makes it clear that all such 
activities of the Jiva are carried out by the Lord himself 
primarily (and only secondarily after Himas His Pratibimba 
by the Jiva). When it is said that the Jivatman carries the 
organs with him his independence of initiative is apparently 
suggested as no other person impelling him in such activities 
is mentioned. This superficial inpression is corrected by the 
words beginning with “Sariram” (Ver. 8) and Srotram, etc. 
(Verse 9). 

When the Jivatman enters a body at birth or departs from 
itat death, it is the Lord Himself who carries forward these 
sense organs to it or the new body here or in any other world.? 
This is clearly stated in the Moksadharma : “In whichever 
wombs the Supreme Lord, who is always united with the 
Jivatman ordains his conception there alone does the Jiva go to 
dwell—not anywhere he himself would choose to be born” (Mbh 
XII. C. 29.]). Again, “Knowing as Ido what is right and 
wrong and the Supreme good of moksa, I am powerless, to 
achieve the good and eschew the bad. Tho’ seeming to do so 
many things in different places, 
mansions and lakes, I sim 
(2707. 


such as sporting in lovely 
ply carry on as directed by the Lord” 
XII.233.0) Also “Having killed or subdued a foe, O 
Indra whosoever arrogates to himself independence of initiative 


3. Raghavendra’s Vivrti construes: “When the Lord comes 


into the body of the Jiva, the latter impelled by the Lord 

Carries the organs with himself and when the Lord departs 

from it taking the Jiva also with Him, the Jiva follows 

taking them with him like the wind taknig away the minute 

Particles of the fragrance of the flowers from their abode. 
cf. also: न चेव जीवः कर्षतीति कथम्‌ ? 'अयो दहति’ इतिवदुपपत्ते: 
TON इत्याशयात्‌ (Krsnácárya gloss on GBT) | 


ie, ME 


"T 
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and accomplishment that belongto the Supreme Lord is yet 
very far from being the real doer. The all-doing Lord is 
indeed the onc who does everything” (Mbh. XII. 23.7). 
The Sruti also makes it clear that “Just as a cart ridden by a 
rider goes along the road leaving behind various villages, even 
so the embodied soul (Sdrira-dtma) directed by the Prajiia-@tm@ 
(Paramdtman) leaves behind various bodies in the course of his 
transmigration (Brh. Up. IV.3.35) The Chandogya Upanisad 
(VI. I5). refers to the withdrawal of the functions of speech, 
mind, Pranaand Tejasin the Supreme Deity (paradevatà-the 
Lord) at the time of the soul’s exit. 


XV. 9. As regards the reference to the enjoyment of 
objects of senses (Visayan) by the Lord, the presence of such 
enjoyments in Him has been established earlier, with reasons 


and authorities, under VII.6-7. 


XV. I0 The Lord enjoys the visayas not only thro’ His 
own sense organs, but with those of the Jivas as well. For the 
Sruti says, “When the bards play (to the King) on the Vina 
they do so to please the Lord who is in him? (Chan, Up. l. 7. 6) > 


which means that the Lord enjoys the music thro’ the expert 
ears of the king. The words “or enjoying what is excellent” M 
y that unlike the 








(gunanvitam bhufijanam) is intended to conve 
enjoyment of Jivas, the Lord's is confined to the excellences - 


only” (Gunam eva bhunkte). 





This follows from the pronouncement in the Sruti 
attaches to the upasaka of the Saptannavidya 
Up. i. 5. AD) 





the good 
sin goes to the gods’ (Brh. 
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(It follows then that the Lord of all the gods cannot possibly 
be enjoying anything but the good and the excellent.) 


If there is a controller of the Jiva’s entry and exit from 
their bodies, how is it that no such being is perceived? This 
question is answered by the words *Urkramantam' etc that only 
those having the eye of wisdom are able to perceive the Lord 
departing, entering or staying with the Jiva when he departs, 
enters or stays in the body. 


XV.ll. The words ‘Yatanto yoginah’ are to be construed 
as those who strive after attaining Jñāna and are able to see the 
Lord seated in their own selves. The term ‘akrtatmanah’ means 
those having impure minds or intellect. 


XV. 2. Hereafter in the rest of the Chapter there is 
elaboration (prapafica) of the Lords’s majesty as being the 
indeweller of all and transcending all else—mentioned earlier 
in verses XV. ] and 2 c. 


XV.I3. 'gámávi£ya' means entering earth I support the 
creature. 


XV.I5. Vedantas are the Brahma Mimamsa Sastra which 
determines the meaning and import of the Vedas. This is 
stated in the Pracinasla Sruti of the Sama Veda: “The Lord 
is the author of the “Vedanta”. He is the all-knower? (“kalae 
ka”) for He is the author of the Sutras embodying the reasons 
which determine the true meaning and {mport of the Vedas. 


CR PN 700 0 
5. 


The etymology of this word is from kala—meaning to know 
with active suffix (kaftari ghar) which gives the form Kala 


to which is added the suffix ka in the substantive sense 


(svarthe kah). The root kala is multi-connotative in its 


SNOP: कह बन्धने, कछ छेदने, कल ज्ञाने, कल कामधेनुः | 
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XV. I6. The bhütas or beings described as ‘ksara’-— 
Purusa (mutable) are the embodied beings from (the fourfaced) 
Brahma downwards (whose bodies are liable to destruction.) 
The Kütastha (immutable Purusa is the Cit-Prakrti (Aksara).6 


So says the Sarkarüksa-Sruti : "All Jivas from Brahma 
downwards are Ksara-Purugas. The Aksara-Purusa is indeed 
the intelligent Pradhana. They also speak of another (the Lord) 


as superior to Cit Prakrti. They designate Mukhya Pràna 
alone as both bound by the snare of Samsára and (at the same 


personal involvement (ab/iimána) with his subtle body (/inga- 


Sarira). 


PRISONS 


e va 


Bee 
ap 


eX 





ADHYAYA : XVI : DEVASURASAMPADVIBHAGAYOGA 


Tho’ the preceding Chapters are also organically connected 
with the subject of Sadhanas to Moksa, they had dealt with the 
nature of bondage as such in order to create the urge to get out 
of it in the minds of Sadhakas. An aspirant embarking on the 
practice of Sáàdhanas to achieve Moksa has also to avoid the 
obstacles to them. Inthe preceding Chapter, the Lord had 
briefly touched upon the means of achieving the Purusarthas 
of Jfiana and Moksa in XV. 5 and the impediments to them in 
XV. ll cd. Both these items are now being elaborated. As the 
elucidation of the Daivi and the Asuri characteristics are in the 
nature of what is conductive to moksa and harmful to it respec- 
tively, they are now being set forth in this chapter. (J). 


E The Lord now dwells in this chapter on the means of achiv- 


ing the Purusarthas of Jüàna and Moksa and whatever else is 
detrimental to it. 








© XVII. Tapas is Brahmacharya (celibacy) and other dis- 


-ciplines, The Lexicon also says that Tapas consists in Brahma- 
arya, etc. 


XVI. 2.  Paisuna is bearing tales about the misdemean- 
c lers to their superiors like the king with a view to 
interests at their hands. The Koga endorses this 


à — 
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to recognise just cause of fear for oneself on account of haughti- 
ness of temperament. *Acàpalam" is steadiness. The Kosa gives 
cancala, capala and asthira as synonyms. 


VITESSE *Ksamàá' is forbearance is not paying back the 
malefactor in his own coin ina spirit of vengeance- by overcom- 
ing one’s just,-^sentment. The Koga defines a fore bearing 
person (ksamár. as one who is *Akrodha adosakrt - desisting 
from returning ev. + one who has wronged him and bearing 
no ill-will towards m. 


VIS: The words Daivim sampadam abhi jatah mean 
you stand (characterised as) endowed with Daivi sampat by your 
very birth (being a Devaméa)!. 


XVI. 8-9. Lord Visnu is the ‘Satyam’—author of dissolu- 
tion of the world of miirta and amiirta reals, their basis of 
support (pratistha) and ruler (/$vara). Those who hold to the 
contrary that the world is ‘mithya’ or that the Lord is not the 
ruler of finite reality are of Asuric nature. The Sruti says : | 
“The secret name (upanisad) of the Lord is that He is the Me 
satya of satya. Here satya connotes the Pránas or the world of — 


miirta and amürta. For the Sruti says the Pranas are sat-tya. 


l. To construe the abhi as a preposition prefixed uot 


atah 
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The Lord is their “sat-tya” ?(Br.Up. II.3.6). The Pracinasdla 


Surtisays: There are two abodes (pratima) of Brahman—the 
miirta and amürta, The mürtais dependent on others besides 
the Lord and is subject to disintegration. The amiirta (the 
deities Vayu and Sri) are designated ‘yat (dependent only on 
the Lord) and ‘tyat’ (omniscient). His secret name is Satyam 
of Satya ; for it is He that causes the world to disintegrate 
(sidayati from १ Sad—to destroy) and controls according to 
His will (yamayati from V yàm—to keep under control. 


Those of Asuric nature deny that the world is brought {nto 
existence thro’ the functioning of mutually related causes and 
effects (parasparasambhütam). Such genesis has already been 
predicated by the Lord in “From food the creaturess are born 
and from Parjanya food is produced. (The other interpretation 
of Aparasparasambhitau) in a positive sense that “the world 
is produced by mutual conjunction of the sexes”3— fs out of 
harmony with the context which is one of denials (cf. a-satyam, 
a-pratistham, ar-i$varam, a-parasparasambhütam ). 


XVI [0-07. Kama is ever insatiable and, therefore, ever- 
active, The Moksadharma says: “Kama is always tormenting 
me like the abysmal region which can never be blocked up to 
its fill”. 
OMEN NE SO का ठा 


2. “Sat-tya” as the secret name the of Lord conveys the mean- 


ing that He is the cause of dissolution of the world (sad- 
visarane) and js the all-knowing one (tyat). The derivation 
is Sacca tyacca iti Sattyam. Saméhdra dvandyah. .Taka- 
ralopas Chündasah. Sse my work: Bri, Up. from M's 
Perspective. 


3. smi परस्मात्‌ संभूतम्‌ । 
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XVI. 8-20. “Hating Me present in one's own body and 
in others"—This is said with reference to the insolent attitude 
of the Asuric-natured, who tell themselves “God is not the 
causal agent of any of our actions. If there be sucha God, 
let Him make me do a thing here and now when I am doing 
nothing or stop me from doing the thing, I am doing. Ofsuch 
conceited creatures, the Yaska Sruti says : Anyone who says 
if God be the one who makes creatures do a thing let Him make 
me do something now when Lam not doing anything—to such 
a one, the reply shall be ‘thou shall be consigned to the 
nether regions". 


Un n Gn 


ADBYAYA XVII: GUNATRAYAVIBHAGAYOGA 


This Adhyàya describes at length the differentiation of the 
three kinds of faith (Sraddha) which is caused by the interaction 
of the three gunas of Prakrti - hinted at in XIV. l9 and their 
corresponding impact on individual response, behavior and 
conduct. The purpose of the elucidation is to make it clear 
that aspirants to Moksa should practise the Sattvika forms of 
Sraddha and schew the others (J). 


XVII. ]. This Adhyàya deals at length with the three 
kinds of Sraddha arising from the action of the three gunas of 
Prakrti alluded to in XIV. I9, 


The “giving up” (utsrjya) of the rules of Sastra means 
remaining ignorant of them, rather than turning away from 
them holding them to be invalid. For the Vedic injunction 
requiring the twice-born to be versed in the entire Vedic lore 
including its esoteric parts presupposes actual knowledge and 
understanding of their meaning instead of being satisfied with 
learning the Vedas by heart. Obviously, this injunction holds 
good with reference to all Dvijas. The ignorant disregard this 


injunction. Their turning away from the Sastravidhi is thus an 
act of culpable ignorance, 


In this context the Midhucchandasa Sruti says: “Those 
who in spite of being endowed with sufficient capacity and 
intelligence to learn and understand the meaning of the Vedas 
(santinabuddhi) fail to do so, are guilty of disowning the Vedas”. 


Arjuna’s question here is not about those who have no 
__Tegard for the Veda$istra but about those who believe in and 





—— फि 
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conform to Vedic tradition. Otherwise, the Lord would have 
replied to the question as to how such persons as do not adhere 
to the rules of Sastra but worship with faith alone are to be 
classified by saying that they are to be put down as Tamasas, 
straightway, without taking the trouble to embark upon an 
exposition of the threefold nature of Sraddha. It follows then 
that if Sattvikas by nature such people would not give up 
the injunctions of the Sastra. Foa Sattvikas are defined as 
wedded to Dharma; and what is against the spirit of the Vedas 
cannot be recognised as Dharma. For the smrti (Manu JI.6) 
says: The entierty of the Vedas, the smrtis and the conduct 
of the knowers of $ruti and Smrti are the sources of Dharma". 
The Bhagavata Purana also agrees that “What is taught in the 


Vedas is Dharma and what is inconsistent with it is adharma 
not conducive to the welfare of society (Bhag. VI.].40) 


XVII.2. Since ignorance of Sastravidhi is possible in the 
case of all the three classes, it is only the distintcion in the nature 
of each one's Sraddhà that can determine the distinction of 
courses nursued by the different persons. Hence the distinction 
in the Sraddhà is analytically shown as threefold. 


XVII.3. If every one's Sraddhà is in accordance with Sattva 
as proclaimed in the opening statement ‘sattvanurupa sarvasya 
Sraddhà then, since Sattvaguna isto be found in all, all men 
would have Sattvika Sraddha in an equal measure. The classifica- 
tion of their Sraddha into sáttvika, rajasa and tamasa would 
then have no point or purpose and wouldbe untenable. This 


anomaly is removed by pointing out that the distinction or vari- 
ation of Sraddhàs is in keeping with each one’s sattva. ‘Sattva’ 
here signifies the ‘citta’ which, again, for the same reason can- 
not be understood in the sense of the mind or antahkarana or 








296 SRI MADHVACARYA’S GITA-BHASYA 


the like but of Jiva Caitanya.! This is implicit in the concluding 
statement of the Gità: Yo-yaccraddhah sa eva sah (&VII.3) and its 
premise Sraddhamayo ayam purusah (where the expression 
$raddhümaya is equivalent to $raddhaàsvaripah-ihe suffix 


‘maya’ having the sense of identity (radarmmnya).? 


It should be understood from this that the Jiva-caitanya 
endowed with sativikasraddha is to be accepted as Sattvika, the 
same endowed with rájasa$raddhà should be classed as Rajasa 
and one with tamasaSraddha is to be put down as a Tamasa. 


XVII.4.5. These two verses expla in the divergent behavior 
of the SattvikaSraddha, the Rajasa and Tamasa. 

XVII. 6. ‘Karsanam’ reducing or crushing the Lord and 
the divine beings bhiitagrama seated in one's body consists 
in discounting or belittling (a/padrsti)? their importance. 

The Anadhimlana Sruti says: ‘One who does not recognise 
the great majesty of the Lord and discounts Him is the worst 


a 





|. Amarakoáa also gives ‘Sattvam’ (sattvam astrisu jantsuu) 
as a synonyom of a living being (III.276) see also Feghu 
VamasSa (ii.8) 

n E "e 6५५ 5 

तादात्म्यार्थ विकारार्थ mage मयट्‌ त्रिधा 
3. Karsayantah is not the actual causal participial form 
of krş but a special participial form derived under the 
terms of the Dhatusütra: pratipadikad dhatvarthe bahulam 
isfayacca (J), by fusing the formative base karş with the 
sense of the root krs thro’ the causal suffix pic, (kars + gic) 
For the grammatical details see the gloss of Srinivasa oD 
GBT. 

कर्शयन्तः कृशत्वेनाल्पगुणत्वेन पश्यन्तः | (yivrti) 
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sinner, belittling Him. ‘Asuranigcayan’ means persons 
imbued with Asuric Sraddha. The Sattvikas are termed ‘gods’ 
Rajasas and Tamasas are termed Daityas-so says the Agnivesya 
Sruti. ति 


XVII. 8. Foods promoting happiness priti do so 
immediately after they are consumed while those that 
are ‘agreeable’ hrdyam are pleasing to the sight darsane 
while the *s/Aira' (substantial) are those which take time to 
be digested and confer permanent benefits after being well. 
digested, such as ghee. 


X VII.6-22 ‘Saumyatvam’ is to be humane. The Koga says 
the words ‘saumya’ (humane) and ‘akrira’ (not ruthless) are 
synonymous. «Maunam! here is not observing Silence, as 75 
generally supposed, but being engaged in constant reflection 
and philosophical contemplation, as may be seen from tbe 
following passage of the Sruti “Therefore, the aspirant after 
God-vision shall fully achieve sound knowlege of the scriptures 
(Pandityam) and thereafter attain (nirvidya) complete logical 
conviction (balya) and then carry on with deep reflection and 
contemplation (zaunam) of spiritual truths”, (Brh, Up. III.5..) 
The Bhállaveya Sruti too says: “All this is subjected to reflect- 
ion by him. As he subjects all this to reflection, they call 
him a ‘Muni’. If ‘maunam’ is divorced from reflection 
and is understood merely inthe sense of withholding speech 
how can it be described here in XVII-I6 d as (manasam 7०7८0) 
a discipline of the mind? (if it is concerned merely with restraint 
of speech and has nothing to do with the thinking faculty) ? 








4. From A/ man to think, and know 
(मन्‌) “मन? ज्ञाने इत्यतः इकारप्रत्ययः, उपधाया उकारश्च ।(]) 


fe} tt vt DIU £) 
I8 Ef 
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Therefore, the state of being a Muni is maunam.5 


XVII.23. The Lord introduces an arthavdda here to 
expound the right way (ilikartavyata) of carrying out one's 
yajfias, tapas and charities (which have been briefly touched 


upon, earlier in XVI J.]}.) 


Om, tat and sat are three well-known names (nirdesa) of the 
Supreme Being. The Rgvedakhila says :“The Lord is called OM 
because the whole world is woven (otam) into Him and abides 
in Him. His true nature is knowable on/y thro’ the Vedas in their 
primarysense. (and Heis notaccessibleto ordinary perception 
or inference). Therefore, He is referred to as Tat (that). He is 
ever full of all auspicious attributes and is free from all imper- 
fections and for that reason He is known as Sat (flawless). There 
fore, the wise ones apply to Him three names Om, tat and sat”. 


The second quarter of the above passge from the Rgveda 
khila explains the hidden meaning of the name Tat, as what ig 
inaccessible to perception and inference and therefore knowable 
only thro’ the Vedas.® 


The Chandogya Up. (Vi.2,] ) also designates the Supreme 
Lord-as “Sat” in the passage : The Sat alone existed before the 
creation of the world” and says further that “Om is the name of 
Brahman”. 





5. Vide also: 
मुनीनां मननशीलानां स्वपदाथज्ञाना अहं व्यासः (8. GB. X. 36) 
सुनयो मननेनार्थयाथात्म्यदर्शिनः । (R) 
6. तदिति नित्यपरोक्षत्वमुच्यते । o) 


< 
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‘Tena’ in XVII.23 means by Brahman (and not obliquely by 
designation nirdesa). The “Creation” (vidhanam) of Brahmanas 
and Yajfias is for purposes of His worship by the world of men. 
The creation (vidhana) of the Vedas is to be understood in the 
sense of their periodical manifestation after Pralaya. The relevant 
authorities in respect of this position have already been cited 
under III.l4. 


XVII.24. The wordsTced ityanabhisandhaya phalam enjoin 
that seekers of Moksa should perform their sacrifices, chari- 
gies , etc. without entertaining any desire for heavenly rewards or 


other results promised for them in the Vedas. 


XVII.26- Here by virtue of its context, the term Sadbhaya 
indicates in addition to the literal sense of bare existence the 
act of bringing the world into existence (prajananam) by 
Brahman.® 

To sum up the right way (itikartavyata) of performing one’s 
appointed karmas in true sattvikasraddha- 


S SSS mm 
7. Righavendra’s Vivrti suggests an additonal construction 
of the words : With the earnest desire (abhisandhāya) “May 
the Supreme Brahman which is always beyond ordinary 


perception and knowable only thro’ Vedas be my unfailing 
refuge” and by not keeping any other fruit in view (anabhisan- 
dhaya phalam) - the sincere aspirant, should perform his 
yajfia, dana, tapas, etc. 
(तत्‌ वेदैकगम्यतया परोक्षभूतत्रह्मामिसन्धाय ममास्पद भूयात्‌ इतीच्छन्‌ ।) 
8. प्रजननं प्रागसतः सत्तापादनम्‌ । यद्यपि सदभावशब्दः सत्तामात्रवाची, 


तथापि अत्र ब्रह्मणो जगञ्जनकतया विवक्षितत्वात्‌ सत्ताविशेषप्रजननपर 
इति प्रतिपादयितुं “सूचित मित्युक्तम्‌ । (7) 
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The Lord is highly pleased (atipriteh) with those who carry 
out their legitimate works of Yajiia,dina and tapas, eschewing 
all petty desires for their temporary fruits and offering them to 
Him as the Lord of all Yajñäs and their enjoyer and taking His 


names of Om, tat and sat to their heart and to the lips. 


Carried out in this right way, these various acts of Yajna 
dana and tapas come to be intimately linked with Brahman by 
the cord of Brahman’s presence in them? thro’ identity of names 
as elucidated by the terms of reference in regard to Om, in verse 
23 cd’ rat in verse 25 ab and sat in 26 ab !9 as. well as by virtue 
of their being the pratimas of Brahman and Brahman's presence 
in them.!! It stands to reason that in the circumstances such per- 
formance alone deserves to be styled Sattvika and those who 
practise their karmas in that way are alone Sativikas and the 
rest Rajasas or Tàmasas. 





9. विहिता इत्यनेनेब ‘aq ag तदेवानुप्राविशत्‌’ इति विधायकस्थ 
FEO: ब्राह्मणादावोतत्वस्थ विहितानां विधायके ब्रह्मण्योतत्वस्थ च 
प्रतिपादनात्‌ परस्परं प्रवेशनकतृत्वकर्मतवाभ्यां बह्मयज्ञयोरुभयो; ओंकारं 
व्युत्पाद्यत्यथ 

i |)... (Srinivasa) 

0. एव च, st aq सदिति यदोमादिनामंत्रयः ब्रह्मवाचकत्वेन अवगतं, 
तत्‌ aaa इत्यर्धेन ओंकारः, तदित्यमिसंधांयेति छोकेन 
तच्छब्दः, प्रशस्त कर्मणि’ इत्यनेन सच्छब्दः इति नामत्रय यज्ञा 

- वाचकमिति प्रतिपादितमित्यर्थः | ` 


Briers E BSP TS Fis (Srinivas) 


TL. त्रहासनिधनिन अह्मप्रतिमात्व विनानुपपत्नमिति तिदवंगमयति | 


tt) j t BEIE (Srinivasa) 
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XVIL27. By the terms of reference here the application 
to Yajfia, etc. of the word sat is well brought out. Verse 28 
censuring offerings made without such falth brings out the indi- 
spensability of Bhaktil? for the Lord as a necessary ingredient 
of Sàttvikasvabhàva. (J). 


XVII.28. All this has been stated in the Rgvedakhila 
“Yajiias and all other acts performed without any desire for thelr 
transitory fruits, and inter-twined with the three names 077 tat 
sat of Brahman come to be recognised as sat (karma); for the 
gods regard that which is done for the sake of “That” (tadar- 
tham) Brahman as Satkarma (good deeds). The reason is that 
the words Om tat and sat denoting Brahman are also applicable 
to these yajiías, dana and tapas because Brahman abides in them 
and they are Its Pratimas (nearest approximate bases for medita- 
tion) and only such karmas performed with this understanding 
are fit t» earn the grace of Brahman. Such a performer of Sattvi- 
kakarmas generates (manifests) the presence of Brahman in and 


through them. 


_ पत oiiseq a" ins 


l2 aag त्यनेन अद्ममक्तिरपि लब्धा | (0) 
न हि निन्दा Rea निन्दितँ भवति अपि तु स्तुत्यं स्तोतुमिति न्यायेन 


भक्तिसतुतौ तात्ययमिंति भावः | 


(Krsnacarya) 


pared with Madhva's interpretation 
of the words Sat and 
ions glven by Samkara and 


]3. It will.be seen as com 
of the underlying significance 


Tadarthtyam here, the interpretat 
y weak and flat 


इ Ramanuja are strikingl 
afi त्रेवर्णिकार्थी ये यज्ञादि सदित्येवामिधीयते । R) 
तदर्थीयं - यज्ञदानतपोडथी यथ | , (5) Ec 
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This Adhyàya summarises all the Sadhanas of achieving 
Aparoksajfiana which have been treated so far and concludes 


the discourse. 


XVIII.2. Sannyása or renunciation is renouncing all “Kam- 
yakarmas” either thro’ completely eschewing the desire for their 
fruits and performing them or by abstaining altogether from 
performing those others which come under the description of 
being invariably Kamyakarmas (like the kariri-sacrifice intended 
t» procure rainfall). Tyga is just not at all wishing for the fruits 
of any action performed as different from sannyása which 
consists in not accepting them when they start coming in. 


RR SMI २” Oo 


l. In this connection Jayatirtha clarifies M.’s position by 


making a clear distinction between two kinds of kamya 

.. karmas-the optional (vaikalpika kàmya) such as A$vamedha 
- Jyotigtoma and soon, which oneisat liberty to perform 

_ With or without desire to get the fruits associated with thelr 
: performance and others like the Kariri yajfia which is inex- 


e category of “Niyata kàmya". The performance 
» j | 


esire for their fruits or total 


not 
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So we read in the Pracinasala Sruti “Nyasa is giving up of 
Kimya karmas either thro’ not desiring their frults while still 
performing them or by not performing them at all; while ‘Tyaga’ 


is not at all wishing for the fruits of any action.” 


XVIIL3. Inthe two statements (l) that “some wisemen 
(kavayah) hold that blemishful karmas (likely to tighten bondage) 


are to be given up and (2) while others insist that sacrifices; 


charity and tapas ought not to be given up" the first one is also 


to be approved as it has been ascribed to the wise ones. For even 
in that position, the ‘tyaga’ contemplated is only in respect of 


the fruits of the karmaand nothing more. This the Lord Himself 





2 In the light of this distinction made by Madhva, S.’s pos- 

on that all Kamyakarmas are to be absolutely and utterly 
given up by the Jňāni is against the spirit of the Sastras and 
the example set by accredited Jfianins like Janaka, A$vapati 
and others who hive gone on record as having performed 
these and other karmas without making the attainment of 
their promised fruits» the motive of their performance. The 


karmas falling under the category of Nitya and Naimittika- 
purification of the mind, cannot be 
ful conception of Karma» 


Sannyása can thus be found 0९ accepting the distinction 
between the vaikalpikakamya (optionally kamya) and the 
invariably-kamya (niyata-kamya) karmas and allowing full 
formance of the former in the true spirit 
by leaving out the fruit-aspect 
pting the abstention 


iti 


being intended for the 
given up altogether. A meaning 


scope for the per 
(and not letter)of sannyasa» 
of it alone (vigesanatyaga) and acce 
(Svarüpatyága) of Niyata kamyas alone, 
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is going to make clear in XVIII, by saying that he regards as a 
true "tyagi" one who gives up the fruits of karma (while perfor- 
ming them all right). In view of this clarification both the views 
are in perfect agreement with each other. Their contradiction i5 
only apparent arising from the first impression that the first 
view contemplates total abandonment of such karmas while the 
second contemplates their strict observance down to the expecta- 
tion of their früits. 707 


, XVIII,4. The Lord Himself goes on to show their coherence 
by expounding the. three-fold distinction of Tyaga as Sattvika, 
Rajasa and Tamasa and showing how sattvikatyaga limited to 
giving up attachment and fruit (ver. 9) is compatible with 
carrying out even the apparently blemishful karmas. 


-(But then,a doubt may arise as to how it can be categorically 
asserted as a universal proposition that all karmas such as yajfia 
dana and tapas. ought.to be observed and are not to be given up 
in as-much as the iparamahamsa ascetics have no obligations of 
Yajiiay dana or tapas.-The Bhásyakàra clears up the misconcep- 


tlon about théParamahanisá$rama by pointing out that): 
HT sonsir 


NUI. 5-L0, The Lard Himself has spoken of different forms 
of Yajñas such as dravyayajfia, tapoyajfia (IV.28). It follows 
from this that, even. the paramahamsa ascetics have their own 
obligation towards Svadhyayajfianayajfia and other duties. As for 
charity their responsibility to extend protection (abhayadana) to 


all living’ beings comes ‘under the category of “dana” It is: 
therefore, prest med that they should certainly be carrying out 
some of these obligations 
LOPES? 
We cannot deny the aut henticity of the  parama- 
hamsáérama altogether and hold that Yajfia, dana and tapas in 


x 
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the conveational sense of the terms are obligatory for all. That 
would conflict with the recognition accorded to the Paramaham- 
sá$rama as the highest in the following text of the Vydsasmrti 
“The Brahmacari, Grhastha, Vanaprastha or Yati desiring to 
obtain Moksa should resort to the highest à$rama niz, the 
Paramahamsya. And these Paramahamsas who belong to the 
highest of Yatyasramas have their own share of Yajfia, dana 
and tapas-in terms of Jñānayajña, or imparting knowledge, 
extending protection to all living beings (Vidydand abhayaddna) 
and Tapas in the form of observance of celibacy and are not 


exempt from them. 


Therefore, any statement appearing to go against this, in the 
Puranas or elsewhere, as in the instnce of King Priyavrata being 


dissuaded from taking to Paramahamsagcama and made to revert 


to his kingship, in the Bhdgavata Purana (V 23)? should ००... 


resolved from the point of view of divergence of Adhlkára?. 


... ॒_ _:_ _ __[ s ss 

2. Priyavrata is specially commissioned in deference to Ens : 
Lord's will to shoulder the responsibilities of kingship Lun | 
an “Adhikarika”. Such a dispensation at the behest of the 


Lord does not, however, justify the inference that the 


f * LS . Yi iña. x 
Paramahamsagrama has no obligations in respect of Yajria, - 


ible wi ‘a msa 
dana and tapas in a sense compatible with the Ba 


fee NIE 


VODE 


code. j 

3. This disposes of Samkara"s view that P s s 
न ० 

obligation of karmas falling under the category 


laying the 
of Yajfía; 


nio ig ziri 


^" 


ito" i} ; 
r (0 those who are notani 


dana and tapas on all is restricted to i 
` and are considered fit only for Karmay ip c. 
cable to ‘paramahamsaparivrajakas adl en svi 5 


oga and-isinot appli- . 
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Otherwise, the pronouncement in the other authority viz. the 
Vydsasmrti giving canoncial recognition to Paramahamsasrama 


would be violated. 


XVIILII. Any other interpretation of the expression 
“Tyaga” is untenable. as it is virtually impossible for any created 
being to remain without doing anything. 


XVIILI2. Here “Tyaga” is praised and shown to advantage 
by pointing out that Tyagins are as good as freed from subjection 
to the fruits of karma, which state is close to deliverance from 
samsára. (See XII.l2). 


XVIIL.]3. Here, the Lord enumerates the causal comple- 
ments which bring about the effective performance of karma, by 
way of further clarification, Accordingly, He enumerates the five 
factors involved in the accomplishment of any karma such as the 
adhisthana (the abode) the actor (kartā) the instruments ofaction 


(karanam) the different kinds of motions (ces/d) and adrsta oT 
merit and demerit (punya-papa). 


The words ‘Sankhye krtante’ are to be construed as “in the 
Siddhanta propounding the true nature of Aparoksajfiana” and 
not in the sense of the atheistic system of Kapila.* 


XVIILI4. The adhisthanas (place or abode) are the body 

the ground, fire, etc.‘Karta’ is the Lord himselt$-the all-doe? . 
as already established. Sufficient evidence has already been 

adduced to make it clear that the Jiva is not the (indepedent) 

—— ee 

4. This point has been well-established in Adby.IL.ver.39. 

5 The GT gives an alternative interpretation of Karta as Jiva 

and the Daiva as the Lord Himself. 
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agent. The instruments are the sense organs. and the ladle, etc. 
(in a sacrifice) The Cestas are the motions made by the hands 
and feet etc. which help in the accomplishmet of the task, 
The other karakas such as the object, the beneficiary and 
the apdddna have not been listed as only the adhisthana, 
karana and kartr figure as the common factors in all activities. 
It is not to be supposed that in that case, ‘Cesta’ too 
could have been omitted as there is no ‘Cesta’ in 
Dhyana. That is not correct. For even in Dhyánathereis room 
for cesta. Dhyana is meditation of something which is already 
known. Such a knowledge of the object of meditation is possible 
only thro’ the mind coming into contact with the self of the 
meditator. Contact is produced by thé activity of the mind. 
Tho’ the contact is no longer present at the time of Dhyana 
which is a state of stillness of the mind, the earlier contact 


has left its impressions onthe self which abide and continues 
even after the contract has ceased and these impressions 


(samskdras) operate as the cause of Dhyana. It is, therefore, 


necessary to include cestas among the five causes of karma. 


This has been said in the Aydsyasakha “The body, the Lord 
the senses, the motions and merit and demerit are the five 
causes of action. 

XVIII. l6. Kevalam is the one (Jiva) who is devoid of 


self-dependent activity. In the same Sruti it is said “They call 
the self who has nə self-dependent activity Kevala.” 





6. «ae निष्क्रियम्‌ | 


(Madhva GB). ‘Niskriya’ should, however, be understood 
in the qualified sense of having no self-dependent or self- 


directed activity (asvatantra kartr). 
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XVII. IT. “This verse praises the knowledge of thc 
Jivas own self as not being endowed with se/f-directed activity. 
If ‘kevalam’ is intended to convey that the Jiva is not the 
doer (kartā) singly and by himself i.e., unaided by the accessories 
and causal complements (ekdkr), the praise bestowed in verse )7 
on “one whose heart is not filled with the pride of one’s own 
agency and whose Buddhi is unattached” and the statement 
that “he slays not while slaying and is not bound by the conse” 
quences of his slaying” would both be beside the point. For 
that case, the praise should have been given to one’s knowing 
oneself to be a doer with the help of the causal complements and 
accessories, But the emphasis in the text ison “the absence of 
the proud feeling ‘Lam doing this’ (vasya füühamkrto bhavah) 
which makes it clear that the subject of the eulogy is the abese- 
noe of claim of his self-directed activity (svatantrakartrta) on the 
part of the Jiva. 


(In this'éodnection the Acarya makes it clear that) 


Whoever, like Indra after killing Vrtra, is found to be- 


sullied by the consequences of the act even, to a slight. extent is 
to be presumed to be partially egotistic at the ti ae. 


XVIII. 8. 


his Karmas at all, no injunctions in the Srutis and Smrtis, can 
operate with reference to,him, in as much as he has no agency: 


& inoi 


This objectíon is answered by the statement here that the 
injanction-of karma in the Srutis and Smrtis operate with refe- 
rence to the self on the basis of the three requisites of injunction 


of works (karmacodanà) 
bootzisbnu od ved hi 


] —Karmasangraha' denotes all the three causal factors’ of 
i broad outline. Of these the locus (adhisthana) and 









If it be so that the Jiva is not the cause of | 





P 
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unseen merit (daivam) are subsumed in the instruments (karana) 
while bodily and other movements (८८५/८) is included ‘in the 
karma itself. 


The Rgvede-khila says "the injunctions of Karma with 
reference to the Jivas have to be understood in the light of the 
follwing items of (i) how and to what extent the Jiva comes 
under their purview (ii) the nature and limitations of the 
Jiva's own volition and effort in response to those injunctions 
and prohibitinos and (iii) the causal camplemente placed at 
the disposalofthe Jivas to carry them out and the supreme 
Lord as the independent source of impulsion of all that is done 
by the Jivas. Briefly, the factors which bring about the Karma 
are its causes, their doer and the act. These causes, the 
limited nature of the Jiva's freedom in the performance of 
Karma and the Jiva's dependence on the Lord (and the thrre- 
fold nature of such Karma in accordance with the threefold 
nature of the  (svarüpa)-$raddha ofthe Jivas with which 
they are preformed and its results according to the quality 
of the Sraddha which inspires those Karmas have to be correctly 


understood Kan draft जि 


Thus, tho’ the Jiva has no ‘agency iridependenily of the 
Lord, there js no fear of the futility ‘of ‘injunctions of Karma 
in his case. For, even so; it is possible to satisfactorily explain 
the accomplishment of bis Purugarthas ‘thro’ Karma with the 


vhelp of ithe aforesaid causal complements ionce he becomes 


aware ofthe. presence of the injunctions) in, the; Sastra and 
puts forth.the, necessary effort to carry them out, The desire 


te achieve his Purusartha and the inspiration and j impulsion 


to take the initiative in the direction and put forth the quantum 
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of effort necessary forthe purpose are all bestowed on him 
by the grace of the Lord.7 


“The position is this: Tho’ dependent on Tévara, the Jiva 
Is also bound by the Vidhis by Iévara himself. Therefore, 
the Jiva’s not having an independent agency does not stand 
in the way of his being “Vidhi-visaya” or object of mandatory 
injunctions in regard to the performance of appointed Karma. 
If independence of agency were to be the criterion of coming 
under the scope of injunctions (vidhivisayatva), even the 
supreme Lord will have to stand exposed to such a contingency. 
It is, therefore, proper to assume that tho’ dependent directly 
on I§vara, the Jiva circumscribed by vidhis is impelled to 
will and act by the Lord Himself. When the will to do and the 
effort are there on the part of the Jiva, the Lord provides the 
other factors of adrsta and the instruments and tools in this 
set-up, the Jiva acts. The fruits of such karmas are also under 
the Lord’s contro], 

Moreover, tho’ the Jiva has no teal agency of his own 
right, he has a measure of self-supposed (übhimdniko) agency, 
engendered by the principle of ‘ahamkara’ due to whose 
power he fancies independence of agency to belong to him in 
truth. In this way he becomes Vidhivigaya. 

The Jiva's being open to mandates (vidhivisayatya) can be 
explained in another way also. The contingency of the 





7. Read:- ने अपराधीनकतृत्व विधिविषयत्वे प्रयोजकम्‌ | किंतु, थस्य 
खसंबन्धितया विधिज्ञान कर्म तत्फलं AAS तदनुगुणश्र 
Se, अधिष्ठानादिसन्निधान, कर्मसम्बन्धः, फलभाक्त्वं चासति ते 


प्रति कर्मविधयः प्रवर्तन्ते | अस्ति चेदं समस्तं परमेइवर्रसादायत्त जीवे 
इति कथं न तं प्रति कर्मविधयः स्युः ? 
(Jayatirtha, GBT. X VIII I8) 








— 
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applicability of vidhis to the Jiva would arise only if he 
has absolutely no ‘independence of any kind, in respect of 
his efforts. That is not so. A small measure of such 
independence of initiative, strictly subject to the Lord's will, 
is freely admitted for the Jiva. He is said to have no indepen- 
dence of initiative only in the sense that such agency is nor 
self-derived but is derived from another and dependent on 
that source viz. the Lord, 


Such limited agency conferred on the Jiva is decidedly 
greater than what exists in an inanimate object in the world. 
This modicum of independence is, however, sufficient to 
prevent futility of mandates in respect of the Jiva's perfor- 
mance of his Karma. An inanimate object is moved to activity 
by the impact of another, by adventious causes. It never 


moves of its own accord and by its own will. The Jiva, on the 
other hand, is an agent possessed of the power to will and to 
act. These powers are intrinsic to his being like his own esse 
(svarüpasatta)8 which is implanted in him and guaranteed to 
him from beginningless time, by the Lord's will and His- grace. 
Hence, there is no difficulty whatsoever in the Karmavidhis 
becoming applicable to the Jiva or his remaining a * Vidhivisaya'. 


All this is established by experience and by the authorities 
cited in support. It is needless to cite further evidence.’ 





8. Mark the words of Jayatirtha here: 
जीवस्तु अनादिसिद्धया परमेश्वरप्रमादात्तया सत्तातुल्यया क्रियाशक्त्या 


केति, युक्तः तं प्रति कर्मविधिः ॥ 


9, The whole position has been succinctly and forcefully 


put by Madhva 
(continued.......) 
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XVIII. I9. Once again by way of elucidating the Sàdhanas 
of Jfiana, the Lord explains how knowledge, karma and karma 





also fall into three categories on account of the differentiation 
caused by the three gunas of sattva, rajas and tamas (verses 
. 20.28). 


'Gunasaükhyána' means the Vedic Sastra in which the 
gunas and their working are described and wot the kapila 
Sankhya. | 

XVIII. 20. Perceiving the one existence (ekam bhavam) 
in all beings (sarvabhiitesu) is the perceiving of the Lord Å 


Visnu, in all. 


XVII]. 28. Dirghasütri is one who insinuates some wrong 
doings of another, committed long back, which it is not 
proper to rake up. The Kosa gives the same explanation: 
“whoever out of malice rakes up and insinuates against another 

. some fault or wrong committed by another, long back, is 

called Dirghasütri (scandal-monger). 

rT EE RO 
""(eontinued) 

rv» ga = A । 

argas विधिद्वारा इेरवरप्रसादादि'च्छोत्पत्त्या, उक्तकारण; कर्मद्वारा | 

„पुरुषार्थो भवति | ईइवराधीनत्वेऽपि विधिद्वारा नियतः ded यदि च | 

इच्छादिर्जायते कारितमेवेश्वरेण | फलं च (ईरवरेणेव) नियतं add | 

वस्तुतो5करतृत्वेडपि आमिमानिकं कतृत्वं तस्येव | स्वातव्ये च जडापेक्षये- 

` चेति, न प्रवृत्तिविधिबैयथ्यम्‌। सव Seg अनुभव-उक्तप्रमाणसिद्धमिति | 

' a एथक्प्रमाणमुच्यते । ` 





(M. GB. XVIII. 8) 
ha on the 


"duldeotelt baa 


The illuminating commentary of Jayatirt 
above which has been incorporated with ithe translation 
L [95 above) deserves to be carefully read in the origi al. 
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XVIIL 3-33 0 The import of the Statement: The under- 
standing by which one judges Dharma and adharma, the worthy 
and the unworthy acts otherwise than as they are (ayathàvar) 


is as follows: The understanding whereby one does not necessarily 
always evaluate Dharma and Adharma as they are but some 


ofit asit isand someof it otherwise than as jt is is termed 
*rajasibuddhi*. Y the statement is construed otherwise to mean 
tbat the buddhi which wrongly adjudges Dharma to be 
adharma and the Tighteous act to be unrighteous is r@jasi- 
buddhi it would nullify the distinction between rajasibuddhi 
and Tàmasi-buddhi. 


XVIII, 49, Naiskarmyasiddhi means the Yogasiddhi or 
upáyasiddhi which /eads to final beatitude of Moksa. 


XVIII. 50. The words Siddhim prapto pyathà brahma 
tathd prapnoti mean having attained perfection of wisdom, 
hear from Me the means of Aparoksajfiana by which one 
reaches Brahman. The words “nistha jianasya sa para” mean 
the siddhi or upayasiddhi. 


XVIII. 53-54 Brahmabhüydya kalpate: means he is fit 
to be in Brahman with the mind centred on Brahman.? 


XVIII. 56.-6]. Once again the Lord explains the most 
intimate means (antarangasadhanas) in the attainment of 
Aparoksa and concludes the Sastra, with the words “mentally 
relinquishing all karmas to Me?. 





M 


8. This is not the final Mukti because in the following 
verse there is reference again to the Brahmabhita acquir- 
ing Bhakti towards the Lord and Samatva towards al] 


beings. 
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XVIII. 62. The reference to I§vara here (as exist ing in the 
hearts of all) and exhorting Arjuna to seek refuge in Him and 
attain His eternal place” - all in the third person is to be 
explained in the manner of Bhima’s words addressed to Drona, 
on the battle field, in the AlahG@i-hdrata, (VIY. ]02. 86)? as an 
example of referring to one’s ownself in the third person by 
way stating a decisive fact that is unalterable and will happen 
come-what may. (wiscitartha) 

XVIII. 66. The call to Arjuna to abandon al! his duties 
and obligations is only in terms of relinquishing their fruit 
and not the absolute relinquishment of all responsible obliga- 
tions.!° 2 

Otherwise, how could the Lord’s injunction laid on Arjuna 
to fight to the finish (IL. 37. UI. 30. IX. 34) be explained ? 
Moreover, the term dharma is suggestive of the proximate sense 
of “the fruits of karma” (dharmaphala). The Lord Himself has 
proclaimed as His considered view that one who gives up the 
fruits of his karma is alone fit to be called a real Tyagi’. 

I have given this condensed exposition of the Gita of the 
Supreme Lord Visnu, who is possessed of infinite number of 
auspicious attributes. May the Lord be pleased with me always: 

Here ends the Bhasya on the Bhagavad Gita written by Srimad 
Anandatirtha Bhagavatpadacarya. 


aw ni न. 
9. यदि शत्रु त्वमात्मानं मन्यसे तत्तथास्त्विह | 
एष ते सद्दश कर्म शक्तो भीम: करिष्यति ॥ (VII. 02. 86). 


] 0, See the Lord's pronouncement: 


मोहात्तस्य परित्याग; तामसः परिक तिंतः | KID): 
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APPENDIX T 
ALPHABETICAL LIST OF SOURCE-BOOKS 


CITED BY MADHVACARYA JN HIS 0774. BH, 


Abhidhànam (Lexica) 
Aditya Purana 
Agnivesya Sruti (S.V.) 
Aitareya Aranyaka 
Anabhimlana Sruti (S.V) 
Anugita 

Atharvana Sruti 

Ayasya śākhā (S.V) 
Babhravya $àkbà (S.V.) 
Babbravya sakha R.V.) 
Bhagavata Purana 
Bhagavadvacanam (B.S.) 
Bhallaveya Sakha (S.V.) 
Bhaskara’s Gitabhasya 
Brahma Purana 
Brahmasitras 
Brhadaranyakopanisad 
Brahmavaivarta Purana 
Chandogya Upanisad 
Dhatupatha 

Garuda 

Gaupavana Sakha (S.V.) 
Gautama khila (S.V.) 
Gita-kalpa 
Harivamga 

Jabala khila 
Kathopanisad 
Kasayana Sruti (S.V) 
Khilagruti 

Kosa 

Madhucchandsa Sakha (S.V) 
Mahabharata 

Mahakaurma 

Manu Smrti 


ASYA 
Mandukya Upanisad 
Moksadharma parva 
Mundakopani sad 
Naradiya Purana 
Narayana Astaksarakalpa 
Narayana Gopala kalpa 
Padma Purana 

Paingi khila 

Paficaratra 

Pippalàda Sakha 
Pracinasala Sruti (S.V.) 
Rg Veda 

Rg Veda- khila 
Sankara‘s Gitabhasya 
Sandilya Sakha 
Satapatha Brahmana 
Skanda Purana 

Smrti 

Svetasvatara Upanisad 
Taittiriya Aranyaka 
Taittiriya Brahmana 
Taittiriya Upanisad 
Unnamed Sources 
Upagita 

Upa-Naradiya 
Vamanar urana 

Varaha Purana 

PVauna Sruti 

Visnu Purana 

Vyasa Smrti 
Vyasa-Yoga 


Yaska Sruti (S,V,) 
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Courtesy-Dharma Prakash Journal Madras 


Review of 


Bhagavad Gita-An Exegetical Commentary 


Prof. Robert Minor 


Heritage Publishers, New Delhi-2. 
Price Re. 50/- 
Introduction i-lx PP. 499, Index 50-04, I982 


‘Foreword by 
Prof. Norvin Hein, Yale University 
(Dr. B.N.K. Sharma) 


The author, an Associate Professor of Religious Studies at 
the Kansas University, declares that the purpose of bis exegetical 

commentary, without attempting to provide even a correct tra- 

nslation according to his own lights, is to “gather together in 

ie place the best scholarship of the minor literature (meaning 

odern commentaries and expositions by Eastern and Western 

| to enable present day scholars to interact to it and to 


erstanding of the Gita from the a priori ideas of 
the 














‘a been expected to sayin keeping with 
ism | as defined by later thinkers, instead of 






words, the work 
d ] 


[p 
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The absence of an Index of verses isa serious handicap to 
scholars who would like to make an interrelated study of the, , 
author's exegesis, such asit is. The price ofthe book is 
prohibitively stiff. The style of writing especially in the argume- 
ntative portion where he seeks to make a point is wanting in 
directness and clarity and leaves the reader baffled and guessing. 

Western scholarship has, from the days of Garbe, been, 
dallying with the theory of different layers of interpolation in to 
the text representing Sankhya,Mimamsa,Sannydsa, Absolutistic 
Theistic and Deistic ideas. Modern Indian scholars, with the soli- | 
tary exception of G.S. Khair, have generally resisted the inter- 
polation theory and stood by the unity of composition and author 
ship of the Gita. The author’s own position is that the Gita’s 
reltaionship to the Mahabharata is that of an addition to it, at 
some middle stage in the Epic production, early enough to be 
thought of highly by later Editors of the Epic(xlix). The argument 
by which he tries to make out that the Gita was nof part of the 
Epic, when the account of the third day’s battle as compared 
with the account of the earlier part of the ninth .day's battle 
was written could have been put in less confusing form. Apart 
from the question of the unity of the Gita, Prof. Minor is una- 
ble to say anything about the identity of its author, beyond this 
that it is a text by an unknown author who dates to about !50 : 
B.C. !!! 5 

He discusses similarly the question 
ship of the Gita according to Garbe, R 


others, He comes to the conclusion that the 
nce to show that the Gita when understood in its own terms, is 


quite consistent and its parts upon further study are interrelated 
(xiiii), He argues however that the Gità is not a systematic tre- 


atise and that the Gità author did not believe that a systematic र 


\ of the multiple author- 
udolph Otto, Khair and 
re is no solid evide- 


presentation was necessary (xlv)! 
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Pro. Minor says “most scholars agree that the reference to 
Brabma-siitrapada” in xiij. 4, is nof a reference to the Veda).ta 
Sütras but to the Upanisads or verses about Brahman in the 
Upanisads and that this makes better sense; for Chap. |3 goes 
on to allude to and directly quote verses and partial verses 
from the Upanisads”. While the allusion to the Upanisads may 
stand fully covered by the words Rsibhir bahudlià gitüm chando- 
bhir vividhaih prthak”, the two adjectives ‘hetumadbhil’ and 
‘viniscitaih’ applied to the Brahmasütrapadas are hardly applica- 
ble to any but the pronouncements of the Siitras as we have 
them. This is a fact which has to be reckoned with and cannot 
he easily brushed aside. Prof. Minor does not seem to have 
given due weight to the significance of these two adjectives in 
the description. 


He has taken a liberty in preferring the Kasmirian reading 
of l.0. 


अपर्याप्त तदस्माकं ae भीमाभिरक्षितम्‌ | 
पर्याप्त ख्विदमेतेषां बले भीष्माभिरक्षितम्‌ | 


to the Vulgate reading. 


It should be clear that the words ‘asmakam balam’ etesam 
balam’ in the text refer to the Kaurava and the Pandava armies. 
It is therefore difficult to see how Prof. Minor could speak of 
‘asmakam balam’ (our army) as Bhimabhiraksitam and ‘etesamm 
as “Bhismabhiraksitam” without a patent contradiction of fact 
unless he has recourse to adhyahara’ by importing the word 
“abhibhavaya” after asmakam and etesám respectively, follow- 
ing Bháskara's construction in support of such a reading. In 
any case, we cannot accept his plea that “this reading has the 
— authority of the most ancient authority”, For, Bhaskara is deci- 
dedly later than Samkara who sticks to the vulgate reading. 


ptam tad asmakam balam Bhtsmabhiraksitam 











"(Vivrti i. ॥0-2) 
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The anomaly of ‘tad’ can be explained either by construing 
it in the sense of what has just been mentioned before (praguk- 
tam) or in the sense of “still” (tathapi) for reasons implict in the 
warning implied in I-TI ‘to protect Bhisma’ and Bhisma’s blowing 
the conch to boost Durvodhana! s morale (tasya sanjanayan harsant 
5 ). There is also no point in referring to Bhima as the pro- 
tector of the Pandava army when he was not at all the comman- 


der of the Pandava army that day) and if Bhisma’s -absolute 


superiority to Bhima as a warlord was so indisputable a fact (as 


the author thinks). Madhva’s Mbh.T.N. throws new right on 


Bhima’s absolute superiority; by citing internal evidence from 


himself (in Vir&taparva) and those 


the speeches of Duryodhana, 
Raghavendra gives 


of Krsna and Yudhisthira. the of Gitàvivrti 
a very cogent n,caning of l. IO of the Vulgate text which Prof. 


ave considered with profit before rejecting the 


Minor could h 
Vulgate text: 


aeg बलिष्टपरिगणने पाण्डवविजये. मम सन्देहोऽस्ति ततो 


भवदादयः सर्वे बहुसन्नद्धा मवन्तिति भविनाह अपर्याप्तं स्विति | हि यस्मादतो 
भवन्तः सर्व एव सर्वेण्वयनेषु व्यूहप्रवेशनमार्गेषु येथाभागमवस्थिता; 
भीष्ममेवाभिरक्षन्तु इति ठ्रोणाचार्यमुक्खा fiam । एबं विषादिनेखस्य 
हषे संजनयन्‌- - लक्षणहेत्वो: क्रियाया' इति qued, भीष्म: शेख दध्मौ । 


: « ND 
There is no need to sidestep the suggestion that Prajfiavada 


is best understood euphemistically as explained by Madhya: 


‘Svamanisotthavacanani’ which receives strong support from the 
broad smile with which हल Krsna begins to reply- and put 
sense into Arjuna and from the Kashminian reading. 

Tam uvaca Hrsikesah prahasanniva Bharata (ii. LO) which also 
ndicates much more than a mild sympathy for Arjuna's predica- 
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ment. There is nothing intriguing about the morphology of the 
compound “Prajfiavada” in Madhva’s sense Edgerton himself 
quotes Mbh. ii. 6l, 38 where Prajfiavadika means “talking as 
(pretending to be) wise”. As an exegetical commentator 
Prof. Minor could as well have notedthe parallel in Vedavada 
(Gita II 42) which admittedly means a superficial understanding 
of the Veda as “opposed to its true meanings pointing to 
Krsna” (p. 67). 

Prof. Mior categorically rejects Samkara's special pleading 
in explaining away the plural forms ie, sarre vayam etc. (ii. 2). 
It is refreshing to hear from his li ps that “the plain sense of the 
verse does support the plurality of eternal (phenomenal) selves 
for the distinction between that which perishes and that which 
does not is lost unless the individual selves cannot perish"(P' 36). 
But the qualification *phenomenal takes away the entire force 
of the argument; for Samkaradoes not deny that the phenomenal 
souls differ as he concedes their Vyavaharikabheda. As Rámá- 
nuja has lost no time in pointing out here that what Sri Krsna 
is interested in telling Arjuna is that the souls are 
essentially many in all states of their existence and no! merly in 
the phenomenal, Prof. minor blows hot and cold when he 
Practically upholds Samkara’s Position, saying “It is not unusual 
even for the most systematic Indian thinkers to speak on two 
levels, a higher level which presents the position precisely and 
a lower one which talks in language which concedes certain 
elements denied on the higher level in order to explain less 
crucial points to the uninitiated” (p. 37). To put it in the 
Professor’s own words, this is but 
what Hinduism is”. 


= MNS 


I, See the exegetical comment of R aghavendra: — 


लक्षणहेत्वो: क्रियाया इति शत्रस्तम्‌ | 


“a preconceived notion ० 


Appendix II oot 


Students of the Gita Should feel greatful to Prof. Minor’s 


plain speaking under IV, ] 3, "that in line with the documents 


of the Epic period the Gita does nor support Telang’s Or 


that there is nothing in the Gita to indicate whether caste va 


hereditary". In a hard-hitting comment on all those modern 
exponents of the Gita who seek to dilute the force of the Lord’s 
speech on Caturvarnyam, the Professor dismisses the special 
pleading of Radhakrishnan, K. Caitanya and others that “K Tsna 
is not thinking of hereditary castes but of Personality types,» 
Prof. Minor rightly preserves “Yet in the Gita the Personality 
types are in-born and are thus related to hereditary caste, At 
the least, the burden of proof still remains with the modern 
Hindu apologists who claim that the Gita does not teach caste 
by birth” (p. I58). Again under XVIII. 4l he come: Boum 
heavily on Radhakrishnan, Telang and other Reformists saying 
*There is nothing in the text of the Gità to support the modern 
commentator in this matter. The Gità not only teaches cose 
by birth, but it teaches that their talents are related to bini 
to the guna-structures that one has inherited from former lives. 
A | ittis. reflection would show that such (modern) interpretations 
are fair neither tò the text of the Gita nor to its spirit. he 
merely appear to be conscious efforts on YA part of me ern 
scholars to rationalize the teachings of the Gità according to 
modern trends of Indian thought" (p. 400). 


Prof. Minor’s notes on NI I5 call for comment. Here, the 
term *brahma' occurs thrice. If the Gita is truly meant to be 
"Brahmavidyà, it would only be natural to understand उ 
here and elsewhere uniformly as referring to the ह eine, 
as Madhva alone has done. Rámanuja's way of interpreting 


brahman” here as the physical body nourished by food and the 
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modifications of matter and of Akasara as individual as self are 
most farfetched Some other commentators have taken ‘brahman’ 
in the first and the second halves in two different senses of Veda 
the supreme Brahman. Prof. Minor seems to agree with Hill and 
that the first and second uses of brahman is still difficult and 
that it is unlikely that the same term should be interpreted 
differently in the first and.the second halt? (P. I20). Precisely 
the same objection has been advanced by Madhva against the 
interpretation of Bhaskara. Zaehner's plea that we have here a 
play on the two meanings of the word is hardly creditable to the 
seriousness of the subject-matter. Madhva’s criticism: 


न Wha शब्देन द्विरुक्ते Mafa विना sega कुत्रचिदुच्यते | 


will stand its ground. Bhaskara himself has construed *udbhavam 
in iii. ]5a as equivalent to ‘manifested’ (prakdsitam) which 
lends support to M’s interpretation of Brahma asksarasamudbha- 
aksarübhivyagyam". Jayatirtha has anticipated and 
nswered the objection made on the basis of the adjective / 
sarvagatam' in iii. l5c that the Vedaksara: also are equally 
mens Modi’s stance in favour of the Aksara-brahman here 














a”: am as 


ara and the Para which perpetuates a dualism of Brahm- 
|! 
ffends against Brdhman's oneness and uniformity of 





Madhya is said to be “consistant with his 
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न केवल qu. परः | श्रुत्युक्‍तप्रकारेणाव्यक्तादपि-- अव्यक्तात्पुरुष: पर 
इति | अतः परमात्मज्ञानसेवात्र विवक्षितम्‌ । (पक्षद्रयेपि 'इच्द्रियाणि' 
पराणि? इत्यादि तारतम्योक्ते: न प्रयोजनमस्तीति. (]) 


Prof. Minor is inclined to eccept the views ef Thomson and 
Ramanuja that “sah” (iii.42) refers grammatically to desire 
(kama). This is also Bhiskara’s view. But as pointed out by 
Jayatirtha, it would be out of harmony with the accepted posi- 
tion of Upanisadic thought that Kama, sankalpa huddi etc., are 
all but various states of the mind and that therefore “Kama” 
cannot be graded higher than Manas, as has been done by these 
commentators. This should afford sufficient reason to reject 
their interpretation, unless Prof. Minor would go to the extent 


of saying that the Gita rejects here the Upanisadic analysis! 


He opines that there is nothing inthe Gita “to conclude 
that Krsna is an incarnation of Visnu. Krsna says he is an inca- 
rnation of Krsna” (iv.6) Krsna descends a number of times in 
the world............ uot Visnu”. This may be typical of the Western 
schlar’s attitude. Arjuna scems nevertheless convinced that 
Krsna is in fact the Avatar form of Visnu wh is exhibiting 


His Vigvariipa to him (XI. 24). 


Whatever may be the different senses in which the term Bra- 
hman may be used in the Upanisads, the Gita coufines it to the 
supreme Brahman while taking care to prefix the word ‘mahat’ 
to Brahman when a reference to (Jada) Prakrti is intended. It is 
not therefore proper t» conclude that Brahman means Prakrt 
in iii. I5 or elswhere in iv. 24. Io XIV.27. The term pratistha 


decides otherwise. 


The position of the Gità that all deeds are to be done as an 
offering does not make the Vedic ritual “unnecessary and insigni- 
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ficant” as Prof. Minor would have us beleve (P. 207). To say as 
he does that in statements like Raso aham (vii.8 “Krsn is that 
property or essence in each element” (P.242) is to completly 
miss the significance of the teaching about the power and maje- 
sty of Ksetrajfia. (3. 3c ). Prof. Minor has not risen above the 
error of mistaking the Para and Apara Prakrtis as the higher 
and lower “natures” of Krsna.. Such a conclusion rests ON a 
wholly unnatural i nterpretation of the possessive form of the 
personal pronoun (me or mama) applied to the two Prakrtis 
(be itJivabhütà). Nothing more than 8 relation of possessor 
and Possessed is intended by the possessive casc. To make the 
two Prakrtis constitute the: higher and the lower natures of 
Krsna is to treat Him as a composite Being and not a Person of 


uniform spiritual essence. - 


Aksara in XII. l. cannot be the “true self ‘or Atman as 
an object of meditation, as such meditation removes the mind 
from nature or Prakrti.” For, the true state of Atam is attained 
only after liberation and not in the state of bondage when the self 
is still to be classed as “Kgara”. This will de clear from Rama 
nuja’s own interpretation of ‘*Akgara” as the released soul. 
In the Sámsáric state when the self is still bound meditation 
on one’s own self however intense it may be cannot make it the 
Aksara. Hence the words ‘‘Yecapyakgaram avyaktam paryupa- 
sate” becomes inexplicable. To equate this Aksara with the 
absolute or the Nirguna Brahman of Samkara would be “the 
opposite of the Advaita position”, as Prof. Minor recognises- 
These inadequacies here and in the parallel text in XV. l6 make 
it very much more probable that the Aksara Puruga or Avyakta 
of XII I. must in reality be sought in some sentient principle 
of cosmic away, which while enjoying a higher status than the 
ividual self (whether released or still in bondage) would at 
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the same time be assignable to much lower status than Krsna 
himself. Prof. Minor notes the difficulty placed by the text 
against Samkara’s interpretation when he says “Yet the two 
are conceived here as Purusas (persons) and this must be taken 
into account in any interpretation? (p.428). The significance of 
the description of this intermediary principle as Kütastha 
(high above) and. the careful use of the singular number through- 
out in reffering to it shows that it cannot be the Atmas who being 
many in number and liable to transmigration in the empirical 
state cannot be given the high status of being a Kütasthas from the 
very beginning of their existence, 'The stalemate can be overcome 
only by agreeing to locate the Kütastha-Avyakta or Aksara 
Purusa in Madhva’s Cit-Prakrti. We cannot agree with Prof. 
Minor’s argument that M's identification of Avyakta or 
Kitastha Purusa with Cit Prakrti "reads more into Prakrti 
than the Gita desires” or that it introduces a “foreign idea”. 
Even contextually speaking it must be seen that as the Apara 
Prakrti is admittedly insentient (Jada) the Para Prakrti is and 
must be Cit-prakrti and not individual self. The function 
ascribed to this Para Prakrtias substaining the entire world 
(yayedam dharyate jagat) is beyond the capacity of the 
indvidual self (of Ramanuja) except in a very highly diluted sense 
sustaining one physical body at a time and thattoo ina most 
ineffective way ! The Para Prakrti cannot be so lightly treated 
The Theistic affinities between the Gita and the Bhagavata 
school.should be worth remembering and investigating in. this 
context. The Jivabhütà Prakrti of the Gita -has its couterpart 
in the “Jivamaya” or Cit Prakyti ofthe Lord as may be 
seen from the description of the role of Cit Prakrti given in 


the Bhágavata Purdna (ls, I0, 23). 
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Under Gita XVI Prof. Minor compliments Zaehner on 
having most recently pointed out that it is the logical con- 
clusion that the Asuric souls should be consigned to Hell and 
agrees that the point of this chapter is that “there are those 
born to 8 demonic destiny which will not choose “to turn to 
God.” This is in keeping with the acceptance of the 
docirine of threefold Sraddhà in men which is said to be 
*eattvanurüpa" i.e. faith or spiritual asset which is “in accord 
with the form of one’s own nature” (as Prot. Minor puts it). He 
also says that this Sattva “cannot mean the Guna sativa” In 
this he comes closest to Madhva. He has not however pursued 
the implications of this position to its logical canclusion in the 
philosoply of the Gita, Had he done so, he would bave found 
food for tbought in Madhva's forthright interpretation of 
*Sattva? here as the true nature of one's being: Sattvanurüpda 
cittanurupa and Jayatirtha's explanation of it Cittam Caitanyam 
Ancient usage in the Samskrt language also confirms the use of 
Sattva in the sense of a living being. There is much scope for 
a comprehensive discussion of the concept of Sattvanuripa 
£raddhà in this sense with reference to the views of Madhya and 
Aurobindo. Samkara's equation of Sattva with “antahkarana” 
leaves much to be desired for purposes of a serious discursion 
of a standiug problem of moral evil in human history. 


Prof. Minor is inclined to believe with Ramanuja that 
the term Brahman has been used in the Gita in the sense of the 
“pure individual self” - in many contexts; instead of in the hig- 
hest sense of the Supreme Being itself. However as the Professor 
himself agrees that the Gita is interested in quoting the Upani- 
şads and is interested in showing that the Upanisads if correctly 
understood are not speaking of any impersonal absolute when 
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they speak of the highest reality but that they are really 
speaking of Krsna when they use the term Brahman”, it should 
be clear that “Brahman” asa rule must naturally be understood 
to reler to the Supreme Being and not to the pure self (in his 
purified state). Ramanuja accepts that the words Brshmasütra- 
padaih in the Gita refer to the Vedàntasütras. One of the most 
important findings of the Brahmasttras is that the term 
“Brahman” refers primarily and in the highest sense to the 
Supren e Being only. Nowhere in the Sütras has the term Brah- 
man been used to denote a lesser being. It cannot be otherwise 
in the Gita. 


Prof. Minor refers to Norvin Hein’s suggestion in support 
of Ramanuja’s reading anadi and matparam (Brahma) in xiii. 
l2c., that the author of the Gita has deliberately substituted 
the innocuous words asaktam sarvanhrecaiva nirgunam guna- 
bhoktr ca in xiii. l4 cd., instead of the original line from the 
Svetagvatara (iii. I7) Sarvasya prabhum isanam sarvasya Sardar 
nam brhat so as to fit in with the position of "the beginningless 
Brahman (viz. the pure self) subserving Me” (matparam) Not- 
withstanding this ingenious tour de force, it remains unexplai- 
ned how such august attributes as “gracigsnu” and ‘prabhavisnu- 
and Ardi sarvasya vistitam (xiii. I6-l7) could be appropriated 
tothe pure self of Rámànuja's conception. It should be obvious 
that R's explanation of Hrdi sarvosya vistitam (]3, 27) is 
desperately weak especially in contrast with his own interpreta- 
tion of the parallel statement in XVIII. 6]: 


इश्वरः सर्वभूतानां RASI तिष्ठति | 


A careful study of Prof. Minor’s painstaking exegetical 
commentary on the Gita which has laboriously waded thro’ a 
bumper crop of modern expositions and commentaries on the 
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Gita leaves the reader perplexed by conflicting exegesis galore, 
One is left wondering in the end if modern Exegetists are in 
any way better qualified to deliver the goods, than the classical 
commentators. In most cases the findings are delightfully vague 
and negative. 

Perhaps, a closer, systematic, critical and comparative 
study of the ancient classical commentaries themselves with all 
possible exegeitcal apparatus, than has hitherto been attempted, 
may fare better in helping us to understand the heart of the 
Gita. One useful purpose served by modern Exegetical Com- 
mentaries such as those of Prof. Minor is to revive the call of 
‘Back to the Classical Commentators’ in the end. And that is 


where an ihntensive stuby of Madhvà's comnentaries on the 
Gita is sure to be found rewarding. 
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श्री आनन्दतीर्थभगवत्पादाचार्यविरचितम्‌ 
ग्रीताभाष्यम्‌ 


देवं नारायणं नत्वा सर्वदोषविवर्जितम | 
परिपूर्ण गुरूश्वान्‌ गीताथै वक्ष्यामि लेशतः ॥ 


नष्टध्मज्ञानलोकक्कपामिः RARAN ज्ञानप्रदरीनाय 
भगवान्‌ व्यासोऽद्रतजार । ‘sig 

ततश्रश्टनिष्टप्र/प्तिपरिहारसाधनादरनात्‌ वेदार्थाजानाच संसारे छ्लिश्य- 
मानानां वेदानधिकारिणां Madat a धर्मज्ञानद्वारा मोक्षो भवेदिति 
Hug: सरववेदार्थोपत्रहितां तदनुक्तकेवलेश्वरज्ञानदृ्टार्थयुक्तां च सर्वेप्राणिनामव- 
mananasi केवळमगवरस्वरूपपरां Wart महाभारतसंहितामचीक्ळपत्‌ | 





तच्चोक्तम्‌ -- 

“लोकेश ब्रह्मरुद्राद्या: dai SRA जनम्‌ | 
वेदार्थाज्ञमधीकारवर्जित च श्लियादिकम्‌ । 
अवेक्ष्य प्रार्थयामाछुः देवेश पुरुषोत्तमम्‌ | 
ततः प्रसन्नो भगवान्‌ व्यासो भूत्वा च तेन d 
अन्यावतारख्पेश्व वेदानुक्ताथभूषितम्‌ । 
केवलेनात्मबोधेन दृष्ट वदार्थसंयुतम्‌ । 
घेदादपि परं चक्रे पञ्चमे वेदघुत्तमम्‌। | 
भारतं पश्चरात्रै च मूलरामायण तथा । | 


















२ गीतामाष्यम्‌ 


caa तन्न जानाति इषत्सर्वोऽपि जानति | 
बह्दर्थमूषयस्तत्त भारतं प्रवदन्ति हि । 
इत्युपनारदीये 
“ब्रह्माचे: प्रार्थितो विप्णुर्भारतं सञ्चकार E | 
यस्मिन्‌ दशार्थाः सर्वत्र न ज्ञयास्सर्वजन्तुमि 
इति and | 
"area कृतवान्‌ पञ्चमं वेढमुत्तमम्‌ | 
à ; दशावराथ सर्वत्र mad विष्णुबोधकम्‌ | 
i परोक्षाथ तु ud वेदादप्युत्तमं तु यत्‌ । 















इति स्कान्दे । 
“यदि विद्यात्‌ चतुर्वेदान्‌ साङ्गोपनिषदान्‌ द्विजः । 
Agua संविद्यान्नेव स स्याद्विचक्षणः | 
“इतिहासपुराणाभ्यां वेदं समुपबृहयेत्‌ | 
“-बिभेत्यल्पश्रताद्विदो मामयं प्रचलिष्यति | 
“मन्वादि केचिद्‌ ब्रुवते. ह्यास्तीकादि तथाऽपरे । 
तथोपरिचरायन्ये भारत परिचक्षते ® , 
“भारत सवैवेदाश्च तुळामारोपिताः पुरा | x 
देवेश्रह्मादिभिस्सवें: ऋषिभिश्च समन्वितेः | 
व्यासस्यवाज्ञया. तत्र त्वत्यरिच्यतः भारतम्‌ | 


“महच्वाद्वाखन्वाच महाभारतमुच्यते | 
निरुक्तमस्य यो वेद सर्वपापे: प्रमुच्यते । + 





गीताभाष्यम्‌ ३ 


इत्यादितद्वाक्यपर्यालोचनया, ऋषिसंप्रदायात्‌ , 

‘el qeu: पुण्डरीकाक्षात्‌ मह्दाभारतक्कत्‌ भवेत्‌ |" 
इत्यादिपुराणग्रन्धान्तरगतत्राक्यान्यथानुपपत्त्या नारदाध्यमनादिट्ज्ञिश्वावसीयते | 
कथमन्यथा भारतनिरुत्तिज्ञानमात्रेण सर्वपापक्षय: ? प्रसिद्धश्च सोऽर्थ 
कृथ चान्यस्य न कतु शक्यते | अन्थान्तरगतत्वाच नाविद्यमानस्तुतिः | न 
* कतुरेव । इतरत्रापि साम्यातू | "a 

तत्र च सर्वभारतार्थसंग्रहां वाबुदेवाजुनसंवादरूपां भारतपारिजात- 
मधुभूतां गीतामुपनिबबन्ध | NU 


तञ्चोक्तम्‌ — 
(भारत सर्वशास्रषु भारते गीतिका वरा | 
विष्णोः सह्घखनामापि JA पाठ्य च तदूद्रयम्‌ ॥ 
` ` इति mew | 
“a हि धर्मस्सुपर्यापी ब्रह्मणः पदवेदने ॥' 
इत्यादि च | ' 


धृतराष्ट्र उवाच-- | 
3 धर्मक्षेत्रे FAA समवेता युयुत्सवः | 
मामकाः पाण्डवाश्रेव किमकुर्वेत सञ्जय ॥१॥ 
सञ्जय उवाच-- at 


दृष्टा तु पाण्डवानीक व्यूढं दुर्योधनसदा | ` 
आचार्यमुपसङ्गम्य राजा वचनमब्रवीत्‌ ॥ २॥ | 





गीताभाष्यम्‌ 


अत्र शूरा महेष्वासा भीमाजुनसमा युधि | 


युयुधानो विराटश्च टुपदश्च महारथः ॥४॥ 
धृष्टकेतुश्चाकितानः काशिराजश्च वीर्यवान्‌ । 
पुरुजित्कुन्तिभोजश्च शैब्यश्च नरपुङ्गवः ॥ ५ n 
युधामन्युश्च विक्रान्त उत्तमौजाश्च didam | 

सौभद्रो द्रौपदेयाश्च सर्व एव महारथाः ॥ ६॥ 


अस्माक तु विशिष्टा 3 तान्निबोध द्विजोत्तम | 
नायका मम सेन्यस्य संज्ञाथे तान्‌ ब्रवीमि ते ॥ ७॥ 


भवान्‌ भीष्मश्च कर्णश्च कृपश्च समितिञ्जयः | 


अश्वत्थामा विकर्णश्च सोमदत्तिस्तथैब च nen 
अन्ये च बहवः शूरा मदर्थे त्यक्तजीविताः | 
नानाशस्रप्रहरणा; सर्व युद्धविशारदाः ॥ ९ ॥ 


ATA तदस्माकं बलं भीष्माभिरक्षितम्‌ | 
पर्याप्त त्विदमेतेषां बले भीमाभिरक्षिम्‌ ॥ १०॥ 


अयनेषु च सवेषु यथाभ।गमवस्थिताः | 
भीष्ममेवामिरश्चन्तु भवन्तस्सर्व एव हि ॥ ११ ॥ 


तस्य सञ्जनयन्‌ हषे FETE: पितामहः | 
सिंहनादं विनद्योच्चः as दध्मौ प्रतापवान्‌ ॥ १२ d! 
ततइशाङ्काश् भेर्यश्च पणवानकगोमुखाः | 
सहसैवाभ्यहन्यन्त स शब्दस्तुमुलोञ्भवत्‌ ॥ १३ ॥ 


ACA c~a 


ततब्थतहययुक्त महति स्यन्दने स्थितौ | 
माधवः wea दिव्यौ शङौ प्रदध्मतुः ॥ १४॥ 


गीताभाष्यम्‌ 


| पाश्वजन्यं हृषीकेशो देवदत्त धनञ्जयः | 

| पौण्डू दध्मौ महाशङ्खं भीमकर्मा वृकोदरः ॥ १५॥ 
अनन्तविजयं राजा कुन्तीपुत्रो युधिष्ठिर; । 
नकुलुस्सहदेवश्च सुघोषमणिपुष्पकौ ॥ १६॥ 
काइ्यश्च परमेष्वासः शिखण्डी च महारथः | 
gga विराटश्च सात्यकिश्वापराजितः ॥ १७॥ 
दुपदो द्रौपदेयाश्च सर्वशः प॒थिवीपते | 
सौभद्रश्च महाबाहुरशक्ञान्‌ दध्युः थक्‌ पृथक्‌ $e ॥ 
स घोषो धार्तराष्ट्राणा हृदयानि व्यदारयत्‌ । | 
नभश्च प्रथिवीं चव तुमुलो व्यनादयन्‌ ॥ १९॥ 
अथ व्यवस्थितान्‌ दृष्टा धार्तराशन्‌ BEATS । | 
प्रवृत्त TACHA धनुरुद्यम्य पाण्डव ॥ २० ॥ 
हृषीकेश तदा वाक्यमिदमाह महीपते | 

अजुन उवाच-- ; 
सेनयोरुमयोर्मध्ये TA स्थापय मेऽच्युत ॥ २१ ॥ 
यावदेतान्‌ निरीक्षेऽहं योडुकामानवस्थितान्‌ | 
कैर्मया सह योद्धव्यमस्मिन्‌ रणसमुद्यमे ॥२२॥ 
योत्समानानवेक्षेऽहं य एतेऽत्र समागताः | 
adusa दुबुद्धेयुद्ध प्रियचिकीर्षवः ॥ २३ ॥ 

सञ्जय उवाच-- 
magst हृषीकेशो गुडाकेशेन भारत | 

. सेनयोरुमयोर्मध्ये ख्यापयित्वा रथोत्तमम्‌ ॥ २४ ॥ 
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भीष्मद्रोणप्रमुखतः सर्वेषां च महीक्षिताम्‌ | 
उवाच पार्थ पश्यैतान्‌ समवेतान्‌ कुरूनिति ॥ २५॥ 
तत्रापश्यत्स्थितान्‌ पार्थः पितनथ पितामहान्‌ । 


आचार्यान्‌ मातुलान्‌ WaT पुत्रान्‌ पौत्रान्‌ सखींत्तथा NRGI 


श्वशुरान्‌ सुहृदश्रेव सेनयोरुभयोरपि | 


तान्‌ समीक्ष्य स कौन्तेयस्सर्वान्‌ बन्धूनवस्थित।न्‌ ॥ २७॥ 


कृपया परयाऽऽविष्टो विषीद न्निदमब्रत्रीत्‌ | 

अजुन उवाच-- 
UH स्वजनं कृष्ण युयुत्सु समुपसितम्‌ । २: ॥ 
सीदन्ति मम गात्राणि मुख च परिशुष्यति । 
वेपथुश्च शरीरे मे Vaasa जायते ॥ २९ ॥ 
गाण्डीवं Gad हस्त।न््क चेव परिदह्यते | 
न च शक्नोम्यवस्थातुं भ्रमतीव च मे मनः d ३० U 
निमित्तानि च पश्यामि विपरीतानि केशव | 
न च श्रयोऽनुपर्‍्य।मि हत्वा स्वजनमाहवे ।। ३१॥ 
न aly विजयं कृष्ण न च राज्यं सुखानि च | 
कि नो राज्येन गोविन्द कि भोगेर्जीवितेन वा ॥ ३२ || 
येषामर्थ काड्रित नो राज्य भोगास्सुखानि च | 


त इमेऽ्यस्थिता युद्धे प्राणांस्त्यक्त्वा धनानि च ॥ ३३॥ 
आचार्याः पितरः पुत्रास्तथैव च पितामहाः । . 

मातुलाः श्वशुराः पौत्राः श्यारास्संबन्धिनस्तथा ॥ ३४॥ 
एतान्न हन्तुमिच्छामि घ्नतोऽपि agaga । 


अपि त्रेलोक्यराज्यस्य हेतोः किं नु महीकृते ॥ ३५॥ 
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निहत्य धार्तराशन्नः का प्रीतिस्स्याजनादन | 

पापमेवाश्रयेदस्मान्‌ हत्वेतानाततायिन: ॥ ३६ ॥ 

तस्मानाहा व्य हन्तुं ATE खबान्धवान्‌ | 

खजन हि कथ हत्वा सुखिनस्थाम माधव || ३७॥ 
TAA न पश्यन्ति लोभोपहतचेतसः 


कुलक्षयकृतं दों मित्रद्रोहे च पातकम्‌ ॥ ३८ ॥ 
कथे न ज्ञेयमस्म'मिः पापादस्मान्रिवर्तितुम्‌ | 
कुलक्षयक्रतं दोष प्रपश्यद्धिजनादन ॥ ३९ | 
कुलक्षये प्रणश्यन्ति कुलधर्मास्सनातनाः | 

धर्म नष्टे कुलं क्त्मधमोऽभिभषवत्युत ॥ ४० ॥ 
अधरमाभिमतातकृषण प्रदुष्यन्ति gaa: | 


ख्रीपु gag वाष्णेय जायते वर्णसङ्करः. ॥ ४१ ॥ 
AS नर्कायेव FAAI कुलस्य च | 
पतन्ति पितरो ह्येषां छुप्रपिण्डोदकक्रियाः ॥ ४२॥ 


दोपरेतेः कृल्नानां वर्णसङ्करकारकैः । 


उत्माद्यन्ते जातिधर्माः कुलधर्माश्च शाश्वताः ॥ ४३-॥ 


उत्सन्नकुलधर्माणां मनुष्याणां जनादन । 


नरके नियतं वासो भवतीत्यनुशुश्रम ॥४४॥: 


अहो बत महत्पापं कतु व्यवसिता वयम्‌ | 


यद्राज्यसुखलो मेन हन्तुं खजनपत्रताः ॥४५॥ : 


यदि मामप्रतीकारमशस्र sem | 


धार्तराष्ट्र रणे हन्युखन्मे क्षेमतरं भवेत्‌ BS ` 


८ गीताभाष्यम्‌. 


सञ्जय उवाच-- 
एवम्रुक्त्वा्युनः संख्ये रथोपस्थ उपाविशत्‌ | 
Rasa सशरं चापं शोकसंविग्नमानसः ॥ ४७॥ 


ॐ तत्सदिति श्रीमद्भगवद्वीतासूपनिषत्सु ब्रह्मविद्यायां zer 
श्रीकृष्णाजुनसंवादे अज्जुनविषादयोगो नाम प्रथमोऽध्यायः ॥ ९ ॥ 


aie 
॥ अथ द्वितीयोऽध्यायः I 


संख्य उवाच-- 
तं तथा कृपयाऽऽविश्टमश्रुपूणोङुलेक्षणम्‌ | 
विषीदन्तमिदं. वाक्यम्रुवाच मधुप्रदनः ॥ १॥ 
श्रीमगव।नुवाच --- 
कुतस्त्वा ud विषमे समुपस्थितम्‌ | 
अनायजुष्टमखग्यमकीतिंकरमजुन ua 
Het मा स्म गमः पार्थ नेतखय्युपपद्यते । 
O B हृदयदौबल्यं त्यक्त्वोत्तिष्ठ परन्तप  ॥३॥ 
अजुन उव[च-- । 
कर्थं भीष्ममहं संख्ये द्रोण च agaga | 
इषुमिः प्रतियोत्स्यामि पूजाहीवरिष्दन ue 
गुरूनहत्वा हि महानुभावान्‌ श्रेयो Wad भेक्ष्यमपीह लोके | 
इत्वाऽर्थकामांस्तु गुरूनिहेत asta भोगान्‌ रुधिरप्रदिग्धान्‌ ॥ I 
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न Jaa: कतरन्नो गरीयो यद्वा जयेम यदि वा नो जयेयुः । 
यानेव हत्वा न जिजीविपामस्तेज्वखिता; प्रमुख धार्तराष्ट्रः ॥ ६॥ 
कार्पण्यदोषोपहतखभावः पृच्छामि त्वा धर्मसम्मूढचेताः । 
qeu: स्थान्निश्चितं afe तन्मे शिष्यस्तेऽहं शाधि मां त्यां प्रपन्नम्‌ ॥ 
न हि प्रपश्यामि ममापनुद्याद्‌ यच्छोकमुच्छोषणमिन्द्रियाणाम्‌ | 
अवाप्य भूमावसपलमृद्ध राज्यं सुराणामपि चाधिपत्यम्‌ ॥८ ॥ 
सञ्जय उवाच-- 

एवशुक्त्वा हृषीकेशं गुडाकेशः परन्तपः | 

न योत्स्य इति गोबिन्दमुक्खा तृऽणीं बभूव ह ॥ ९ ॥ 

agaa हृषीकेशः प्रहसन्निव भारत | 

सेनयोरुभयोर्मध्ये विषीदन्तमिदं वचः ॥ १०.॥ 
श्रीमगवानुबाच-- 

अशोच्यानन्बशो चर्त्वं प्रज्ञावादांश्च भाषसे । 

गतासरूनगतासश्र नानुशोचन्ति पण्डिताः ॥ ११॥ 

तत्रः सेनयोर्मध्ये बान्धवादिमोहजालसंत्ृतं विषीदम्तमजुने भगवा- 
नुवाच — | आ” 
प्रज्ञावादान्‌ स्वमनीषोत्थबचनानि | कधमशोच्याः ! गतासून्‌ ॥१ १॥ 

न ad जातु नासं न त्वं नेमे जनाधिपाः | 5n 

न चैव न भविष्यामस्सर्वे वयमतः परम्‌ ॥ १२॥ . 

किमिति--- न dares | दैश्वरनित्यतवस्ाप्रस्तुतत्वात्‌ दृष्टान्तेनाह 
न त्वेति । यथाहं नित्य; सर्ववेदान्त प्रसिद्धः, एवं समेते जनाषिपाश्च 
नित्या: ॥ १२ ॥ e "E 


१० गीताभाष्यम्‌ 


' देहिनो भाव पतद्धवति | तदेवासिद्धमिति चेत्‌ न- दे हिनोऽश्षिन्‌ | 


देहिनो5स्मिन्‌ यथा देहे कौमारं यौवनं जरा | 
तथा देहान्तरग्रापिर्धीरस्तत्र न मुह्यति ॥ १३ ॥ 


यथा कौमारादिशरीरमेदेऽपि देही तदीक्षिता सिद्ध; । एवं देहान्तर- 
प्राप्तावपि | इक्षितृत्वात्‌ | न हि ase शरीरस्य कौमाराद्यनुभवस्सम्भवति | 
मृतस्यादशनात्‌ JA वाय्वाद्यपगमादनुभवाभावः | 'अहं मनुष्यः! 
इत्या्नुभवाचचेतत्‌ सिद्धमिति चेत्‌ न | सध्थेवाबिशेषे देहे gad 
ज्ञानादिविशेषादशनात्‌ | 


समश्चाभिमानो मनसि । काष्ठादिवज्च | श्रृतेश्च । प्रामाण्यं प्रत्यक्षा- 
दिवत्‌ । न च बौद्धादिवत्‌ । अपौरुषेयत्वात्‌ । न ह्यपौरुषेये dear 
gaza: करपयितु शक्याः | विना च कस्यचित्‌ वाक्यस्यापौ रुषेयः्ं सर्व- 


समयाभिमतधर्माचसिद्धिः | यश्च तौ नाङ्गीकुरुते नासी समयी | अप्रयोजकः 
त्वात्‌ | 


मास्तु धर्मोइनिरूप्यत्वादिति चेन्न | सर्वाभिमतस्य प्रमाणं विना 
निषेडुमराक्यत्वात्‌ | न च सिद्धिरप्रामाणिकस्येति चेन्न । सर्वाभिमतेरेव 
THe, | अन्यथा सर्ववाचिकव्यवहारासिद्धेश्व | न च मया श्रुतमिति तब 
IG शक्यम्‌ | अन्यथा वा प्रत्युत्तर स्यात्‌ | आन्तिबा तव स्यात्‌ । सर्वेदु:ख- 
SIUE वा स्यात्‌ । एको वाऽन्यथा स्यात्‌ | रचितत्वे च धर्मप्रमाणख 
कहुरज्ञानादिदोषशङ्का स्यात्‌ । न चादोषत्य खवाक्येनैव सिद्धयति | न च॑ 
येन केनचिदपौरुपेयमित्युक्तमुक्तवाक्यसमम्‌ | अनादिकाळपरिमह सिद्धत्वात्‌ | 
अत; प्रामाण्यं श्रतेः | अतः कुतकेरथीरस्तत्र न मुझति | 
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अथवा जीवनाशं देहनाश aster शोक: | न जीबनाशम्‌ | 
नित्यत्वादित्याह न त्वेवेति । नापि देहनाशमित्याह देहिन इति | यथा 
^ 


कोमारादिदेहह।नेन जरादिध्राप्तावशोक एवं जीर्णादिदेहहानेन देहान्तर- 
प्राप्तावपि ॥ १२ ॥ 


मात्रास्पशास्तु कौन्तेय शीतोष्णसुखदुःखदाः | 

आगमापायिनोऽनित्याः तास्तितिक्ष्ख भारत ॥ १४॥ 

मात्रास्पर्शा इति ॥ मीयन्त इति मात्रा विषयाः तेषां स्पर्शाः 
संबन्धाः | त एव 'शीतोप्णघुखदुःखदाः £ देहे शीतोपण।दिसंबन्धा द्धि 
शीतोष्णाद्यनुभव आत्मनः | ततश्च सुखदुःखे | न्यात्मनः स्वतो दुःखादिः 
संभवति | कुतः ! आगमापायिस्वात्‌ । यद्यात्मनः स्वतः स्युः सुप्तावपि 
स्युः । अतो यतो मात्रास्पर्शा जाग्रदादावेव ते सन्ति नान्यदेति तदन्वय- 
व्यतिरेकित्वात्‌ तन्निमित्ता एवं नात्मनः स्वतः । आत्मनश्च तेः विषय- 
विषयिभाबसम्बन्धादः्यः सम्बन्धो नास्ति ॥ न चागमापायित्वेऽपि प्रवाह- 
रूपेणापि नित्यत्वमस्ति । सुप्िप्रलयादावमावादित्याह अनित्या इति | 

अतश्चात्मनो देहाद्यात्मभ्रम एव सुखदुःखकारणम्‌ । अतलद्विुक्तस्य 
बन्धुभरणदिदु:ख न सम्भत्रति । अतोऽभिमानं परित्यज्य तान्‌ शीतोष्णादीन्‌ 
तितिक्षख्र ॥ १४ ॥ 


यं हि न व्यथयन्त्येते पुरुष पुरुपर्षम । 
समदुःखसुखं धीरं सोऽमृतत्वाय कल्पते ॥ १५॥ 


अतः प्रयोजनमाह यं हीति । यमेते मात्रासर्शा न e 
पुरिशयमेव सन्तम्‌ । शरीरंसम्बन्धामावे सर्वेपामपि व्यथाभावात्‌ पुरुषमि 
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विशेषणम्‌ | कर्थं न व्यथयन्ति | समदुःखसुखत्वात्‌ | तत्कथम्‌ | 
ze 
घयण ॥ १५ ॥ 


नासतो विद्यते भावो नाभावो विद्यते मतः । 

उभयोरपि इष्टोऽन्तस्त्वनयोस्तत्वदरशिभिः ॥ १६॥ 

नित्य आत्मेत्युक्तम्‌ । किमात्मैव नित्य आह्वोखिदन्यदपि | अन्यदपि | 
तत्किमिति | आह नासत इति | असतः कारणस्य सतो ब्रह्मणश्चाभावो न 
विद्यते | ‘safe: पुरुषश्चैव नित्यौ कालश्च सत्तम’ इति वचनात्‌ श्रीविष्णु 
पुराणे | प्रथक्‌ ‘विद्यते’ इत्यादरार्थः | 
असतः कारणत्वं च--- 


“सदसद्रूपया चासौ गुणमय्याऽगुणो विभुः” | 


. इति भागवते | ““असतस्सदजायत’- इति च । अव्यक्तेश्च । संप्रदायत- 
श्वेतत्सिद्गमित्याह उभयोरपीति | अन्तो निर्णयः ॥ १६ ॥ 


अविनाशि तु तद्विद्धि येन सर्वमिदं ततम्‌ । 
विनाशमव्ययस्यास्य न कञ्चित्‌ कतुमहति ॥ १७॥ 
fe बहुना | यद्वेशतोऽनन्तं तन्नित्यमेव वेदाद्यन्यदपि इत्या 


अविनाशीति | नापि शापादिना नाश इत्याह विनाशमिति । अव्यय 
च dd । | 


अन्तवन्त इमे देहा नित्यस्योक्ताः शरीरिणः | 
` अनाशिनो$प्रमेयस्थ तस्माद्ुध्यख भारत ॥ १८॥ 
भवतु देइस्यापि कस्वचित्‌ नित्यत्वमिति । येत्याह अन्तवन्त इति | 
अस्तु तर्हि दपणनाशात्‌ प्रतिबिम्बनाशवदात्मनाश इत्यत आह RAAR | 
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‘aff’ इति ईश्वरव्यावृत्तये | न च नेमित्तिकनाश इत्याह अनाशिन 
इति । कुतः | अप्रमेयेश्वरसरूपत्वात्‌ । न हुपाघिबिम्बपन्िध्यनाशे प्रति- 
बिम्बनाश: सति च प्रदशके | स्वयमेवात्र प्रदशकः | चित्त्वात्‌। 
नित्यश्चोप।चि. कश्चिदस्ति | 
“'व्रतिपत्तौ विमोक्षस्य नित्योपाध्या स्वरूपया | 
चिद्रूपया युतो जीवः केशवप्रतिबिम्बकः lu" 


इति भगवद्वचनात्‌ ॥ १८ ॥ 


य एनं वेत्ति हन्तारं यश्चेन मन्यते इतम्‌ । 
उभौ तौ न विजानीतो नायं हन्ति न हन्यते ॥ १९ ॥ 


व्यवहारस्तु आन्त इत्याह य एनमिति | कुतः । उत्तहेतुभ्यो T 
हन्ति न इन्यते । न हि प्रतिबिम्बस्य क्रिया | स हि बिम्बक्रिययेव 


क्रियावान्‌ । ''ध्यायतीव? इति श्रृतेश्च ॥ १९ ॥ 


न जायते ग्रियते बा कदाचिन्नायं भूत्वा भविता वा न भूयः | 
अजो नित्यः शाश्वतोऽयं पुराणो न हन्यते हन्यमाने शरीरे ॥ २० ॥ 
अत्र मन्तरवर्णोऽप्यस्तीत्याह न जायत इति | न चेश्वरज्ञानवत्‌ भूखा 
भवित। | afe— 
(qq काळतो योऽसौ अवस्थातः GSA: | 
अविदप्तावबोधात्मा' 
इतय दिशरतिसमृतिसिद्धम्‌ । कुतः ! अजादिलक्षणेश्वससख्प्ात्‌ । Wat 
सदैकरूप: | पुरं देहमणतीति पुराणः । तथापि न इन्यते हन्यमानेऽपि 
ad ॥ २० i र 
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बेदाविनाशिनं नित्यं य एनमजमव्ययम्‌ | 
कथं स पुरुषः पार्थ कं घातयति हन्ति कम्‌ ॥ २१! 


अतो य एवं वेद स कथं के घातयति हन्ति वा । अविनाशिनं 


नेमित्तिकनाशरहितम्‌ | नित्य स्वाभाविकनाशरहितम्‌ । भथवाऽविनाशिनं 


दोषयोगरहितम्‌, नित्यं सदा भाविनम्‌ इति सर्वत्र विवेक; | दोषयुक्तः 
पुरुषादिषु नष्टशब्दप्रयोगात्‌ ॥ २१ ॥ 


वासांसि जीर्णानि यथा विहाय नवानि गृह्णाति नरोऽपराणि | 
तथा शरीराणि विहाय जीर्णान्यन्यानि संयाति नवानि देही ॥ २२ ॥ 


देहात्मविवेकानुमवा्थ दृष्टान्तमाह वासांसीति ॥ २२ ॥ 


ननं छिन्दन्ति aai नेन दहति पावकः 
न चेन केदयन्त्यापो न शोषयति मारुतः ॥ २३ ॥ 


स्वत; प्रायोनिमित्तेश्व अविनाश्चिनोऽपि केनचित्निमित्तविशेषेण स्यात्‌ 


* ककच्छेदबदित्यरो विशेषनिमित्तानि निषेधति नैनमिति ॥ २३ ॥ 


अच्छेधोऽयमदायोऽयमङ्कद्योऽञशोष्य एव च | 

नित्यः सर्वगतः स्थाणुरचलोऽयं सनातनः ॥ २४ ॥ 

वर्तमाननिषेधात्‌ स्थादुत्तरत्रत्यत आह अच्छेद्य इति | दर्तमानादरीना- 
युक्तमयोग्यत्वमिति सूचयति वर्तमानापदेशेन | कुतो5योग्यता | नित्यसर्व 
गतादिविशेषणेश्वरसख्पत्वात्‌ | “शाश्वत इत्येकरूपत्वमात्रमुक्तम्‌ | स्थाणु 
शब्देन नेमित्तिकमन्यथात्व निवारयति । नित्यत्वं सर्वगतत्वविशेषणम्‌ | 
अन्यथा पुनरुक्त; | ऐक्योक्तावप्यनुक्तविशेषणोपादानानश्वेरेक्ये पुनरुक्तिः | 
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युक्ताश्च बिम्बधर्मा: प्रतिबिम्बेऽविरोधे | तत्ता च ‘ed रुप प्रति- 
रूपो बभूव | आभास एव च? (त्र, सू. २ ३-१८-८) इत्यादिश्रुति- 
स्मृतिसिद्धा | न चाशत्वविरोधः । तस्यैवांशस्वात्‌ । न चैकरूपैवांशता | 
प्रमाणं चोभयविधवचनमेव । न चांशस्य प्रतिबिम्ब करप्यम्‌ | गाध्यादि- 
प्बशबाहुप्यदृष्टेरितरत्राहृष्टेः | 

स्थाणुत्वेडप्येक्षतेत्याद्यविरुद्धमीश्वगस्थ | उभयविधवाक्यात्‌ | अचि- 
म्त्यशक्तेश्च | न च माग्रयेकम्‌ | “बयीश्वरे ब्रह्मणि नो विरुध्यते', “न 
योगिखादीश्वरस्वात्‌", चित्रं न चेत्छयि कार्यकारणे' इत्या दैश्चयेणेव विरुद्ध- 
धर्मा विरोभ्रोक्तेः | 

महातात्पर्याच | मोक्षो हि महापुरुषार्थः | {तत्रापि मोक्ष एवार्थः ।' 


'अन्तेषु रेमिरे धीरा न ते मध्येषु रेमिरे । 

अन्तप्राप्ति सुख प्राहुदुःखमन्तरमन्तयोः ॥' 

'पुण्यचितो लोक; क्षीयते’ इत्यादिश्रुतिस्मृतिभ्य: | स च विष्णु- 
प्रसादादेव सिध्यति | 

“वासुदेबमनाराध्य को मोक्षं समवाप्नुथात्‌' 

‘ah तु तत्र किमळभ्बममन्त ईशे' 

'तस्रसादादवाम्लोति परां सिद्धि न संशय: 

“येषां स एव भगवान्‌ दययेदनन्तः 

सर्वात्मनाश्रितपदो यदि AANT | 


ते वे विदन्त्यतितरन्ति च देवमार्या 
Sat ममाहमिति धीः श्वसगाळभक्ष्ये । (भाग? २-७-४२) 


“तस्मिन्‌ प्रसन्ने किमिहास्त्यकश्यं धमार्थकामेरलमल्पकास्ते | 


ja d 
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“ऋते यदस्मिन्‌ भव ईश जीवा; तापत्रयेणोपहता न शर्म | 

आत्मन्‌ लभन्ते भगवन्‌ तवांध्रिच्छायांशविद्यामत आश्रयेम ॥' 

न्‍ (भाग० २-६-१८) 

“ऋते भवस्रसादाद्धि कस्य मोक्षो ARE |’ 

“तमेवं विद्वान इत्यादिश्रुतिस्मतिम्य; | स चोत्कर्षज्ञानादेव भवति | 
लोकप्रसिद्धे; | छोकप्रसिद्धमविरुद्वमत्राप्यङ्गीकार्यम्‌ | अहल्याजारत्वाद्यपि 
दोषङ्कतोऽपि ते न agad लेप आसीदित्याय॒त्कर्षमेव वक्ति । बहुनरकफलो 
wal | 'तस्य लोम च न मीयते’ इति श्रुत्यन्तराच्च | 

‘A मामेवमसंमूढो जानाति पुरुषोत्तमम्‌ |’ इति तदुक्तेश्च | 

“सत्यं सत्य पुनस्सत्यं शपथेश्चापि कोटिभिः | 

विष्णुमाहातम्यलेशस्य विभक्तस्य च कोटिधा ॥ 

पुनश्चानन्तधा तस्य पुनश्चापि ह्यनन्तधा | 

नेकांशसममाहाम्या; श्रीरोषब्रहशङ्कराः ॥' 

; इति नारदीये | 

अन्योत्कर्ष ऐक्य चं 

'तथैव सर्यशस्तिषु महाभारतमुत्तमम्‌ | 

को ह्यन्यः पुण्डरीकाक्षन्महाभारतकृड्ठवेत्‌ ॥' 
इत्या दिग्रन्ान्तरसिद्धोतकर्षमह।भारतविुद्धम्‌ | तत्र हि-- 

“नास्ति नारायणसमं न भूतो न भविष्यति | 

एतेन सत्यवाक्येन सर्वार्थान्‌ साधयाम्यहम्‌ |) 

यस्य प्रसादजो ब्रह्मा रुद्रश्च क्रोधसंभवः ।' 





१ पुराणोक्तमपि न आद्यम्‌ । ` 0) 
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'न त्वत्समो$त्त्यभ्यधिक:' इत्यादिषु साधारणप्रश्नावसर एव महान्त. 
भुत्कपे विपणो | अन्यत्र यक्षिञ्चिदुक्तावप्यसाधारण एवावसरे । तद्धि 
अनन्या देरपि वेदादाचस्ति "anm इन्द्रो बृषभस्सतामसि त्व विष्णुरुरुगायो 
amer “विश्वस्माद्‌ इन्द्र उत्तरः? इत्यादिषु | 


agan | तथा हि स्कान्दे शैवे-- 


“यदन्तरं व्याप्रहरीन्द्रयोवेने यदन्तरं मेरुगिरीन्द्रविन्ध्यमो; | 
यदन्तरं सूथस॒रेड्यबिम्बयोस्तदन्तरं रुद्रमहेन्द्रयोरपि ॥ 
यदन्तरं सिहगजेन्द्रयोगेने यदन्तरं सूर्यशशाङ्कयेरदिवि | 
यदन्तरं जाहूविसूयकन्ययोस्तंदन्तरं ब्रह्मगिरीशयोरपि ॥ 
यदन्तरं प्रलयजवारिविप्रुषोथदन्तरं स्तम्बहिरण्यगभयो; | 
स्फुलिङ्गसंवर्तकयोदन्तरे तदन्तरे विष्णुहिरण्यगर्भयो; ॥ 
अनन्तस्वान्महा विऽ्णोस्तदन्तरमनन्तक्म्‌ । 
माहात्म्यसूचनार्थाय हयुदाहरणमीरितम्‌ ॥' 
"तत्समो ह्यधिको बाऽपि नास्ति कश्चित्कदाचन | 
एतेन सत्यवाक्येन तमेव प्रविशाम्यहम्‌ ॥' 
Rare | तत्रैव शिवे प्रति मार्केण्डेयवचचने-- 
“संसाराणेवनिमेभ्न इदानीं मुक्तिमेष्यसि ।' 
इत्यादि | समब्राह्मविरोधा्च | 
वेदश्चेतिहासाधविरोधेन योज्यः । यदि विद्यात्‌? इति वचनात | 
अनिणेयाचेन्द्रादिश$याडन्यथा | तत्रापीष्टसिद्धि: | नामबेशेष्यात्‌,। अतो 


भगवदुत्कर्ष एव सर्वागमानां महात|त्पयम | 
3 








१८ गीताभाष्यस्‌ 


तथापि स्वतः प्रामाण्यात्‌ संन्नेवोच्यते | अविरोधात्‌ | न च प्रमाण. 
सिद्ध(दष्ट)ान्यत्रादष्टयाऽपहवो युक्तः । धवैचिञ्यादर्थानास्‌ | स्वतः 
प्रामाण्यानङ्गीकारे मानोक्तावप्यदोषत्वं च साधयेदित्यतिप्रसङ्गः | 


अनन्यापेक्षया च तत्परत्व॑ सिद्धमागमानाभ्‌ | "नारायणपरा वेदाः? | 
“सर्वे वेदा यत्पदमामनन्ति’ | 'वासुदेवपरा वेदाः ' इति । ने चेतद्विरुद्धम्‌ | 
ईश्वरनियमात्‌ | अनादौ च तसिद्ध द्रव्यं कर्म च कालश्च’ इत्यादौ । 
प्रयोजकत्वं तु पूर्वोक्तन्यायेन । अतः सिद्धमेतत्‌ | 


तच्चानन्यापेक्षाचिन्त्यशक्तित्व एव युक्तस्‌. | अतो न मायामथमेकम्‌ | 


अचलत्वं तु 'अप्रहर्षमनानन्दमदुःखमखुखं न प्रज्ञं असद्वा’ इत्यादिबत्‌। 
क्रियादृष्ट; | 


“तपो मे हृदय साक्षात्‌ तनुर्विद्या क्रिया कृतिः? gang: । भत 
न मायामयं सर्वम्‌ । ऐश्वर्यादिवाचिभगशब्देनेव सम्बोधनाचच 'तन्त्वा भग' 
इत्यादौ | स्वरूपत्वाच न मायामयं युक्तम्‌ । 'विज्ञानशक्तिरदमासमनन्त- 
शक्तेः । 


'रथ्यनन्तगुणेऽनन्ते गुणतोऽनम्तविम्रहे |’ 


“पराऽस्य शक्तिर्विविधैव श्रूयते . स्वाभाविकी श्लोनवलक्रिया च 
इत्यादिवचनात्‌ ॥ २४ ॥ ^ 


अव्यक्तोब्यमचिन्त्यो$्यमंविकार्योष्यमुच्यते | 
तस्मादेनं fates नानुशोचितुमहसि ॥ २५॥ 


अत एवाव्यक्तादिरूप; ॥२५॥ 
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जातस्य R at मृत्युश्च जन्म मृतस्य | 
तस्मादपरिहा्थऽ्थे न त्वं शोचितुमईि ॥ २७॥ 
कुरोऽशोकः | नियतत्वादित्याइ जातस्येति ॥ २७॥ 


अथ चन निल्यजातं नित्यं वा मन्यसे मृतम्‌ | 
तथाप स्व महाबाही नेन शोचितुमईसि ॥ २६ ॥ 


अस्तवेत्रमात्मनो नित्यत्वं तथापि देहसंयोगवियोगात्मकजनिमृती स्त 
एवेत्यत आइ अथ चेति ॥ २६ ॥ 


अव्यक्तादीनि भूतानि व्यक्तमध्यानि भारत | 
अव्यक्तनिधनान्येव तत्र का परिवेदना ॥२८॥ 


तदेव स्पष्टयति अव्यक्तादीनीति ॥ २८ ॥ 


आश्चयवत्‌ पश्यति कश्चिदेनमाश्चयवद्वदति तथेव चान्यः 
आश्वयबनमन्यः शृणोति श्रुता प्येनं वेद नऽचेव कश्चित्‌ ॥ २९ ॥ 


देहयोगवियोगस्य नियतत्वादात्मनश्वेश्वरसरूपत्वात्‌ सर्वथाऽनाशान्न 
शोकः कार्य इत्युपसंहतुमैश्वरं सामर्थ्य पुनर्दशयति आश्रयवदिति । get 
Aad: | तद्धि आश्चर्य लोके | दुरूमोऽपीश्वरसरूपतवात्‌ तूक्ष्मत्वाचात्मन- 
GEE I २९ || 


देही नित्यमत्रध्योऽयं देहे ada भारत l ! 
तस्मत्‌ सर्वाणि भूतानि pcd शोचितुमहसि ॥ ३० ॥ 


खधर्ममपि चावेक्ष्य न विकम्पितुमहसि | 
धम्यांद्धि युद्धाच्छेयोडन्यत्‌ क्षत्रियस्थ न विद्यते ॥ २१ ॥ 


२० गीताभाष्यम्‌ 


यदृच्छया चोपपन्नं खर्गद्वारसपावृतम्‌ | 

सुखिनः क्षत्रियाः पार्थ लभन्ते युद्धमीदृशम्‌ ॥ ३२ ॥ 
अथ चेत्तमिम धम्यं संग्रामं न करिष्यसि | 

ततः स्वधमं कीर्ति च हिल्वा पापमवाप्स्यसि ॥ ३३ ।) 
अङीतिं चापि भूतानि कथयिष्यन्ति तेऽव्ययाम्‌ | 
संभावितस्य चाकीतिर्मरणादतिरिच्यते ॥ ३४॥ 
भयाद्रणादुपरतं मंस्यन्ते त्यां महारथाः | 

येषां च खं बहुमतो भूत्या यास्यसि लाघवम्‌।। ३५ d 
अवाच्यबार्दाश्च बहून्‌ वदिष्यन्ति तवाहिताः | 
निन्दन्तस्तव सामथ्ये ततो दुःखतरं नु किम्‌ ॥ ३६ ॥ 
इतो वा प्राप्यसि खगे जित्वा वा भोक्ष्यसे महीम्‌ | 
तस्मादुत्तिष्ठ कौन्तेय युद्धाय कृतनिश्चयः ॥ ३७॥ 
सुखदुःख समे कृत्वा लामालाभौ जयाजयौ | 

ततो युद्धाय युज्यख नेवं पापमत्राप्यसि ॥ ३८ ॥ 


एषा ते$मिहिता aga बुद्धियोगे त्विमाँ श्रु | ` 
बुद्धया युक्तो यया पार्थ कर्मबन्धं प्रहास्यति ॥ ३९ ॥ 


agi ज्ञानम्‌ । 'शुद्धात्मतत्वविज्ञानं साङ्कयमित्यमिंत्रीयते’ इति 
मगवद्वचनात्‌ व्यासस्मृतौ | योग उपायः । 


दृष्टा योगा; प्रयुक्ताश्च पुंसां भ्रेयःप्रसिद्धये' इति प्रयोगाद्वागवते | 
नेतरौ agadi उपादेयत्वेन विवक्षितौ कुत्रचित्‌ सामात्येन | "कर्मयोगं 
इत्यादिप्रयोगाच । निन्दितत्वाचचतरयोर्मोक्षध्मेषु मिन्नमतत्वमुक्ता पचर 
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स्तुत्या । वेदानां त्वेकार्थत्वात्‌ न विरोध: | पार्थक्यं तु agaaa 
युक्तम्‌ । तत्रेव चित्रशिखण्डिशास्र पश्चरात्रमूले वेदैक्योक्तेश्च । एवमेव 
सर्वत्र agadas उपादेयवाचको वर्णनीयः | युक्तश्च । ज्ञानं हि 
जेवमुक्तम्‌ । उपायश्च वक्ष्यते । बुध्यतेऽनयेति बुद्धिः | साङ्कथविषयो 
यया वाचा बुध्यते सा वागभिहितेत्यर्थः | 


नेह!भिक्रमनाशोऽस्ति प्रत्यवायो न विद्यते । 
खर्पमप्यस्य धर्मस्य त्रायते महतो भयात्‌ ॥ ४० ॥ 


व्यवसायास्मिका बुद्धिरेकेह कुरुनन्दन | 
बहुशाखा ह्यनन्ताश्च बुद्धयोऽव्यवसायिनाम्‌ ॥ ४१ ॥ 


'योग इमां बुद्धि श्रृणु’ इत्युक्तम्‌ । बढ्यो हि बुद्धयो मतभेदात्‌ | 
तत्‌ कथमेकत्र निष्ठां करोमीत्यत आह व्यवसायात्मिकेति । सम्ययुक्ति- 
निर्णीतानां मतानामेक्यमेवेत्यर्थः ॥ ४१ ॥ 


यामिर्मां पुष्पितां वाचं प्रवदन्त्यविपश्चितः | 
वेदवादरताः पार्थ नान्यदस्तीति वादिनः ॥ ४२॥ 
कामात्मानः खगेपरा जन्मकर्मेफलम्रदाम्‌। | 
क्रियाविरोषबहुलां भोगेश्वयगतिं प्रा ॥४३॥ 
भोगैश्चयप्रसक्तानां तयाऽपहृतचेतसाम्‌ | 
व्यवसायात्मिका बुद्धिः समाधौ न विधीयते॥ ४४ ॥ 


स्युरवैदिकानि मताम्यब्यवस्तायासकानि | न तु वैदिकानि | तेऽपि 
हि केचित्‌ कर्माणि खर्गादिफलान्येवाहुरितयत ore यामिमामिति । 
यामाहुसमेत्यन्वयः | मोक्षफलमपे्य खर्गादिपुष्पयुक्ता वाचं प्रवदन्ति | 


२२. गीताभाष्यम्‌ - 


वेदवादरता: कर्मादिवाचकवेदवादरताः | वेदेयन्सुखत उच्यते तत्रैव रता: | 
नान्यदस्तीति वादिनः | “परोक्षविषया वेदाः? | 'परोक्षप्रिया इव हि 
देवा: | ‘at विधत्तेऽभिधत्ते मां? इत्यादिभिः पारोक्ष्येण प्रायो . भगवन्तं 
वदन्ति | भोगैश्वर्यगतिं प्रति तथापि प्रति angna एव वेदा इति 
वदन्तीत्यर्थः । तेषां सम्यथ्युक्तिनिणेयात्मिका बुद्धिः समाधी aad न 
विधीयते । सम्यङ्निणीतार्थानां हीश्वरे मनस्समाधानं सम्यग्‌ भवति । तद्धि 
मोक्षसाधनम्‌ | उक्तं चेतदन्यत्र-- 
““न तस्य तत्वग्रहणाय साक्षात्‌ 
बरीयसौरपि वाचः समासन्‌ | 
' स्वप्ने निरक्त्या गृहमेधिसौ ख्य 
न यस्य हेयानुमितं स्वयं स्यात्‌” ॥ इति ॥ ४४ ॥ 


| रेगुण्यविषया वेदा AAA भवाजुन | 
Aasa नित्यसत्बस्थो Aada आत्मवान्‌ || ४५ ॥ 


तां योगबुद्धिमाह ` '्रैगुण्यविषया;?? इत्यादिनेतरदपोद्य । वेदानां 


परोक्षाथेत्वात्‌ त्रिगुणतंबन्थि खर्गादि प्रतीतितोडर्थ इव भाति । परोक्षवादी 
वेदोऽयं इति ह्७ुक्तम्‌ । अतः प्रातीतिकेड्थे afta मा कुवित्यर्थः | 


वादो विषयकत्वं च सुखतो वचनं स्मृतम्‌ 
इत्यभिधानम्‌ | न तु वेदपक्षो निषिध्यते | 
विदे रामायणे चैत्र पुराणे भारते तथा | 
आदावन्ते च मध्ये च विष्णु; सर्वत्र गीयते d 
‘aa वेदा यत्पदमामनन्ति Al 
'वेदोऽलिलो was स्मृतिशीले च तद्विदाम्‌ ।” 
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‘MARE साधूनामात्मनो रुचिरेव च |! 
'बेदभ्रणिहितो wat द्यवर्मस्तद्विपयैय:' 


इति वेदानां सर्चात्मना विष्णुपरत्वोक्तेः | afaa तद्विरुदस्य च 
घर्माधरमत्वोक्तश्व ॥ ४५ ॥ 


यावानर्थ उदपाने ada: सम्प्लुतोदके | 

तावान्‌ सर्वेषु वेदेषु wae विजञानतः ॥ ४६॥ 

तथाऽपि काम्यकर्मिणां फळं ज्ञानिनां भत्रतीति साम्यमेवेययत आइ 
यावानर्थ इति । यथा यावानर्भैः प्रयोजनमुदपाने कूपे भवति, ताबान्‌ 
स्वत: सम्प्छुतोदकेञन्तभैवत्येवैध स्वषु वेदेषु बत्‌ फे तत्‌ विजानतोऽपि 
ज्ञानिनो ब्राह्मणस्य फलेऽनतर्भवति | ब्रह्म अगतीति ब्राह्मणो5परोक्षज्ञानी | 
स हि ब्रह्म गच्छति | "विजानतः? इति arated तस्य दीयति ॥ ४ ६॥ 


कर्मण्येवाधिकारस्ते मा फलेषु कदाचन | 

मा कर्मफलहेतुर्भूः मा ते सङ्गोऽस्तवकर्मणि ॥ BO ॥ 

कामात्मनां निन्दा कृता | कथम्‌ । एषां 'स्वर्गकामो यजेत? 
इत्यादौ कामस्यापि विहितत्वादित्यत आह कर्मभ्येबेति । Cd? इत्युप- 
sandy | तब ज्ञानिनोऽपि न फलकामकर्तःयता । किम्बन्येषाम्‌ । 
न. त्वस्ति केषाञ्चित्‌ न तेऽतीति । . स हि ज्ञानी नरांश इन्द्रश्च | मोहा- 
दिसतवमिभवादेः | यदि तेषां garai a स्यात्‌ ज्ञाने कन्यिषाम्‌ | 
उपदेशा देश्च सिद्ध ज्ञानं तेषाम्‌ | 'पर्थाश्सिण' इत्या दिज्ञानिगणना्च | 


कामनिषेध wag | फलानि ह्यखातन्त्येण भवन्ति | के fe 
BARA कर्मा भावे ad भवन्ति | भवन्ति च काम्कमिणी fara. 
यःनेऽप्यविरोभे | ; : " 





२४ गीताभाष्यभ्‌ 


अतः कर्माकरण एव प्रत्यवायो न तु ज्ञानादिमा वाउकामनया 
फलाप्राप्ती | अतः कर्मण्येवाधिकारः । अतस्तदेव कार्यम्‌ । न तु कामेन 
ज्ञानादिनिषेधेन वा फलप्राप्तिः | कामवचनानां तात्पर्ये अगवतैवोक्तं रोचनाः 
फलश्रुतिः | यथा भेषञ्यरोचने' इति भागवते । अत एब कामी 
यजेतेत्यर्थः । न तु कामी भूत्वेत्यर्थः । निष्कामं ज्ञानपूर्वं चेति वचनात्‌ | 
वक्ष्यमाणेभ्यश्च | 'वसन्ते वसन्ते ज्योतिषा यजेत’ इत्यादिभ्यश्च | अतो मा 
कर्मफलहेतुभूः | FARS qud हेतुर्यस्य स कर्मफलहेतु: | स मा भू: | 
तर्हि न.करोमीत्यत आह मा त इति । कर्माकरणे स्नेहो Raa: | 
अन्यफलाभावेऽपि मत्प्रसादास्यफलभावात्‌ | इच्छा च तस्य युक्ता। 
‘gofine ते परितोषणाय’ इति महदाचारात्‌ । अनिन्दनाद्विरेषत zac 
निन्दनाच | सामान्यं विशेषो बाधत इति च प्रसिद्ध "सर्वान्‌ आनथ, 
नेकं aa’ इत्यादौ । अतो 'नेकात्मतां मे स्पृहयन्ति केचित्‌ भक्ति, 
मन्विच्छन्तः' 'ब्रह्मजिज्ञासा’, “विज्ञाय प्रज्ञां, द्रष्टव्यः’ इत्यादिवचनेभ्यः 
्वार्थसेबकं प्रति न तथा स्नेहः f ददामीत्युक्ते सेवादिवाचक प्रति 
बहुतरस्नेह इति Baars भत्तिज्ञानादिप्रार्थना कार्येति सिद्धम्‌ ॥ ४७ ॥ 


योगख; कुरु कमाणि सङ्ग त्यक्त्वा धनञ्जय | 
सिद्धयसिद्धयोः समो भूत्वा समत्वं योग उच्यते ॥ ४८ ॥ 


वक्ोकोक्त स्पष्टयति योगस्थ इति । ane; उपायश्वः । सङ्ग 
TOME | त्यक्त्वा तत एवं सिद्धघसिद्धधो; समो भूत्वा । स एव च 
मथोक्तो योगः ॥ ४८ ॥ 


द्रेण वरं कर्म बुद्वियोगाद्धनञ्जय | 
बुद्धौ शरणमन्विच्छ कृपणाः फलहेतवः ॥ ४९ ॥ 
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इतश्च योगाय युज्यस्तेत्याह दूरेणेति बुद्धियोगाज्ज्ञानलक्षणादु 
पायात्‌ । दूरेणातीव | अतो बुद्धी शरणं ज्ञाने स्थितिम्‌ । फलं कर्मक्रती 
हतुथषा d फलहतव: | ve ॥ 


बुद्धियुक्तो जहातीह उभे सुकृतदुष्कृते । 
तस्माद्योगाय युज्यख योगः कर्मसु कौशलम्‌ ॥ ५० ॥ 


Wares बुद्धियुक्त इति । gamada मानुष्यादिफलं 
जहाति | न बृद्दत्फलमुपासनादिजनितम्‌ । “न हास्य कर्म क्षीयते’, 'अवि- 
RaRa जुडोति यजते तपस्तप्यते ag वर्षसहस्राण्यन्तवदेवास्य 
तद्वबति' इत्यादिश्रृतिभ्य: । अतः कर्मक्षयश्रुतिरज्ञानिविषया सर्वत्र | उभय- 
्षयश्रृतिरप्यनिष्टविषया | न हीष्टपुण्यक्षये किञ्चित्‌ प्रयोजनम्‌ | न चेष्टनाशों 
ज्ञानिनो युक्तः । दष्टाश्च केचिद्रिषयाः | 'स यदि पितृलोककामो भवति 
सङ्कपादेव।स्य पितरस्समुत्तिष्ठन्ति’ 'प्रज!पतेस्सभां वेइम प्रपद्ये 'यशोऽहं 
भवानि ब्राह्मणानां’, 'ख्लीसिर्वा यानेर्वा’, 'अस्माद्धघेवात्मनो यद्यत्कामयते 
तत्तत्सजते', 'कामान्नी कामरूप्यनुसञ्चरन्‌', 'स एकधा भवति? इत्यादिः 
श्रुतिभ्यः | बहुरत्वेऽप्यात्मखुखस्य पुनरिष्टत्वात्‌ age न विरोधः | अनुभव- 
शक्तिश्चश्वरप्रसादात्‌ | sda | न च शरीरपातात्ूवैमेव तत्‌ । तत्र 
पर्येति? , “एतमानन्दमयमत्मानमुपसंक्रम्प' इत्यादयत्तरत्र श्रवणात्‌ | 

न चेकीमूत एव ब्रह्मणा सः | "मस्य हि परेऽज्ञाने कि नु दुःखतरं 
भवेत्‌? इत्यादिनिन्दनान्मोक्षधर्मे | परिहारे प्रथग्मोगामिधानाच | शुकादीनां 
gabe | 'जगद्यापारवजे' इत्येश्रयम्यादोक्तेश्व । 'इदं ज्ञानमुपाश्रित्य मम 
साधम्यमागताः? इति च । उपाधिनाश नाशा प्रतिबिम्बस्य | न चकी- 
भूतस्य एथम्ज्ञाने माने पश्यामः | "आसं दुःखी arem इति ज्ञानषिरोषाच 


इश्वरस्य | अनेन रूपेणेति च | भेदाभावात्‌ | 
4 f 
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न च प्रतिबिम्बस्य बिम्बेक्य लोके पश्यामः । उपाधिनाशे माने 
वा । 'ame हि RII इति दु:खात्मकव्वोक्तेश्च | 'यावदात्म- 
भावित्वात्‌’ इत्युपाधिनित्यताऽभिधानाच | अतोऽन्यवचने प्रतीयमानमष्यौप- 
चारिकम्‌ | | 


wa ते भगवतो भिन्ना नारदेन | प्रतिशाख च 'स एकधा! 
इत्यादिषु भेदेन प्रतीयन्ते । विरोधे तु युक्तिमतामेव बल्वस्त्वम्‌ | युक्तयश्चा- 
रोक्ता मग्नस्य हि’ इत्यादयः | अतो जले जलकीभाववरदेकीमाव: | उक्त 
च 'यथोदक शुद्ध शुद्ध’, 'वथा aa’ इत्यादौ | तत्राप्यन्योन्यातमकतवे 
Jegad: | अस्ति Acq समुद्रेऽपि द्वारि | महत्त्वादन्यत्रादष्टि; | 


“ता. एवापो ददौ तस्य स ऋषि: शंसितत्रतः' “इति महाकीर्मे 
समर्थानां भेदज्ञानाच्च | 

'नेव तत्माप्नुवन्त्येते ब्रह्मशानादय: सुराः | 

यत्ते पद हि केवस्य्‌? ॥ 
इति निपेघाच्च नारदीये । सविचारश्च निर्णयः zar मोक्षधर्मेपु । AA 
सविचारो निर्णयो वाक्यमात्रात्‌ | अतो 'यत्र नान्यत्पश्यति’ इत्यापि 
तदधीनसत्तादिवाचि | अन्यथा कथंमेश्चयीदि स्यात्‌ £ न च तन्मायामय- 
मित्युक्तम्‌ | अन्यथा कर्थ तत्रैव 'स एकधा? इत्यादि ब्रूयात्‌ ! 


न च 'न ह वे सशरीरस्य? इत्यादिविरोधः | वैरक्षण्याचच्छ- 


रीराणाम्‌ | अभौतिकानि हि तानि नित्योपाधिविनिर्मितानीश्वरशकत्या | 
तथा चोक्तम्‌ — 


'शरीरं जायते तेषां षोडश्या कल्येव च? 
इति नारायणाष्टाक्षरकरपे | वदन्ति च टौकिकाद्रेलक्षण्येञ्भावशन्द | 
'अप्रहषमनानन्दं सुखदु:खबाद्य' इत्यादिषु Reus न ताति | 
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शरीराणि । तथाहि श्रुति: 'अशारीती तच्छरीरमभवत्‌' इति | नहि 
तानि शीर्णानि भवन्ति | 
“सर्गेऽपि नोपजायन्ते seat न व्यथन्ति च? 
इत्यादिवचनात्‌ | साम्यात्‌ प्रयोगः | प्रयोगाच्च 
“अनिन्द्रिया अनाहारा अनिप्पन्दास्सुगन्धिनः | 
देहेन्द्रियासुहीनानां वैकुण्ठपुरवासिनाम्‌ ॥ 
इत्यादि दृष्टदेहेष्वेव । 
न चेषाऽन्या गौणी मुक्तिः- 
'बहुनाऽत्र किमुक्तेन यावच्छवेत न गच्छति । 
योगी aaa मुक्तस्स्मादेष शाखस्य निर्णय: ॥' 
इत्यादित्यपुराणे तदन्यमुक्तिनिषेधात्‌ | ये aaa भगवन्तं यान्ति । तेऽपि 
पश्चात्त्रैव यान्ति | योग्यस्वं चात्र विवक्षितम्‌ | युधिष्ठिरप्रश्न इतरनिन्दनाच | 
सायुज्यं च ग्रहवत्‌ | तदुक्तेश्व -- 
‘gaa पुरुषं प्राप्य यथा देवग्रहादथः | 
तथा मुक्तावुत्तमायां बाह्यान्‌ भोगांस्तु भुञ्जते ॥' 
इति नारायणाष्टाक्षरकर्पे | अतोऽनिष्टस्यैव वियोगः | 














` सोऽस्त्येव सर्वात्मना | ‘age’, सर्वदुःखविवर्जिता:” 'अशोक- 
महिमम्‌?, ‘aa गत्वा न शोचति’, इत्यादिश्रृतिभ्यः | विशेषवचना- 
भावाच | येषां खीषदूदस्यते ते न सायुज्यं पराप्ताः | सामीष्याधिव तेषाम्‌ D 
अतः प्रारब्धकर्मशेषभावात्तद्रुक्‍्त्वा सायुज्यं गच्छर्ति | तच्चोक्तं 
'सङ्कर्षणादयस्सरवै स्वाधिकारादनन्तरम्‌ | 






y 
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'परत्नह्मत्वमिच्छामि परत्रह्मन्‌ जनादन’ 
इत्यादिना त्रह्मादिभिरपि प्रार्थितत्वात्‌ | 
“न मोक्षसदश किञ्चिदघिक वा सुखं क्कचित्‌ | 
Ac : . १ 
ऋते वेष्णवमानन्द वाब्ननो5गोचरं महत्‌ ॥ 
इत्यादेश्च ब्रह्मादिपदादप्यधिकतम सुख च मोक्ष इति सिद्धम्‌ । अत्तो योगा 
युज्यस्व | ज्ञानोपायाय । तद्धि कर्मकीशलम्‌ || ५० ॥ 


कर्मजं बद्धियुक्त। हि फलं खक्त्या मनीषिणः | 
जन्मबन्धविनिभुक्ताः पदं गच्छन्त्यनामयम्‌ ॥ ५१ ॥ 


तदुपायमाह ॥ कर्मजमिति | कर्मज फलं त्यक्त्वा | अकामनये- 


श्वराय समर्प्यं | बुद्धियुक्ताः सम्यग्ज्ञानिनो war पढं गच्छन्ति | सं योगः 
कर्मज्ञानसाधनम्‌ | तन्मोक्षसाधनमिति भावः ॥ ५१ ॥ 


यदा ते मोहकलिलं बुद्विव्यतितरिष्यति | 
तदा Wash निर्वेदं श्रोतव्यस्य श्रुतस्य च ॥ ५२ ॥ 
कियतप्यन्तमवइ्यं कर्त्यानि मुमुक्षेणेव कर्माणीत्याह यदेति | 
निवेदं नितरां लाभम्‌ | प्रयोगात्‌ 
'तस्माद्राह्मणः पाण्डित्यं निर्विद्य बाल्येन तिष्ठासेत्‌ ।' 
इत्यादि | न हि तत्र वैराग्यमुपपद्चते | तथा सति 'पाण्डित्यात्‌' इति स्यात्‌ 
न च ज्ञानिनां भगवन्महिमादिश्रवणे विरक्तिभवति | 
"आत्मारामा हि मुनयो निग्राह्या अप्युरुक्रमे | 
क्न्तयहैतुकीं भक्तिमित्थम्भूतगुणो हरिः ॥' 


इति वचनात्‌ | अनुष्ठानाचच garam । न च तेषां फलं सुखे नास्ति | 
तस्येव महत्सुखत्वात्तिपाम्‌ | 
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था नि्ृतिस्तनुभृतां तव पादपद्म- 
ध्यानाड्ूवज्जनकथाश्रवणन वा स्यात्‌ | 
सा ब्रह्मणि स्वमहिमन्यपि नाथ मा मू- 
न्किम्वन्तकासिङुलितात्पततां विमानात्‌’ ॥ 





इत्यादिवचनात्‌ | तेषामप्युपासनादिफलस्य साधितत्वात्‌ | 


त।रतम्याधिगतेश्च । तथा R- यदि तारतम्यं न स्यात्‌ । 'नाऽत्य- 

fak विगणयन्त्यपि ते saa’, 'नेकात्मतां मे स्पृहयन्ति केचित्‌, 'एकत्व- 
aga दीयमान न गृहन्ति' । इति मुक्तिमप्यनिच्छतां मोक्ष एव फलं 
तमिच्छतामपि स भवति सुप्रतीकादीनामिति कथमनिच्छतां स्तुतिरुपपन्ना 

| स्यात्‌ ? वचनाच्च- 

| “यथा भक्तिविशेषो5त्र हश्यते पुरुषोत्तमे । 

| तथा मुक्तिविशेषोऽपि ज्ञानिनां लिङ्गमेदने H 

योगिनां भिन्नलिङ्गानामाविभूतस्वूपिणाम्‌ | 

प्राप्तानां परमानन्दं तारतम्यं संदैव हि A 









-इति । 
“न त्वामतिशयिष्यन्ति मुक्तावपि कथञ्चन | 
मद्धक्तियोगाज्ज्ञानाच सर्वानतिशयिण्यसि ॥ 






इति च | साम्यवचन तु प्राचुर्थविषयं दुःखाभावविषयं च । तथा 3 
दुःखाभावः परानन्दो ढिङ्गमेदस्समा मताः | 
तथापि परमानन्दो ज्ञानमेदात्त भिद्यते ॥ 
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श्रुतिविप्रतिपन्ना ते यदा स्थास्यति निश्वला । 
समाधावचला बुद्धिस्तदा योगमवाप््यासे ॥ ५३॥ 


तदेव स्पष्टयति ॥ श्रुतिविप्रतिपन्नेति ।। पूर्व शरतिभिवदै विप्रतिपन्ना 
विरुद्धा सती zar वेदार्थानुकूलेन तत्त्वनिश्चयेन विपरीतवाग्मिरपि निश्चला 
भवति, ततश्च समाधावचला ब्रहम॑प्रतयक्षदर्शनेन मेरीताडनादावपि परमानन्द- 
मग्नत्वात्‌ , तदा योगमवाप्स्यसि | उपायसिद्धो भवसीत्यर्थः ॥ ५३ ॥ 


अजुन उवाच-- 


शितप्रज्ञस्य का भाषा समाधिस्थस्य केशव ! 
Raad: किं प्रभाषेत किमासीत व्रजेत किम्‌॥ ५४ ॥ 


खिता प्रज्ञा ज्ञानं यस्य स स्थितप्रज्ञः | मा्यतेऽनयेति भाषा । 
लक्षणमित्यर्थः | उक्तं लक्षणमनुबदति लक्षणान्तरं पृच्छामीति ज्ञापयितुम्‌ | 
समाधिस्थस्येति । क ब्रह्माणमीश रुद्रं च बर्तयतीति केशवः । तथा हि 
निरुक्तिः कृता हरिवंशेषु रुद्रेण केलासयात्रायाम्‌ | 


"हिरण्यगर्भः क; प्रोक्त ईशइशङ्कर एव च | 
सृष्ट्यादिना वर्तयति तौ यतः केशवो भवान्‌ ॥' 

(अ. ८८, को. ४८) 
इति वचनान्तराच | किमासीत किं प्रत्यासीत | न चार्जुनो न जानाति 
तछठक्षणादिकम्‌ | 

“जानन्ति पूर्वराजानो देवर्षयस्तयैव च | 

तथापि धर्मान्‌ एच्छन्ति वार्तायै गुह्यवित्तये | 

न ते गुह्याः प्रतीयन्ते पुराणेष्वह्पबुद्धिनाम्‌ ॥? 
इति वचनात्‌ || ५४ ॥ 
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श्री भगवानुवाच-- 
प्रजहाति यदा कामान्‌ सर्वान्‌ पार्थ मनोगतान्‌ | 
आत्मन्येवात्मना तु्टः ख्ितप्रज्ञस्तदोच्यते ॥ ५५॥ 
गमनादिप्रवृत्तिर्नात्यमिसन्थिपूर्विका | मत्तादिप्रवृत्तिददेति ‘ar 
निशा' इत्यादिना दशयिष्यन्‌ लक्षणे प्रथमत आह प्रजहातीति ॥ एवं 
परमानन्दतृप्तः क्रिमथ प्रवृत्ति करोतीति प्रश्षाभिप्रायः | प्रारब्धकर्मगेषत्तिरो- 
हितब्रह्मणो वासनया प्रायो5ल्पाभिसन्धिपूर्विका प्रवृत्तिस्सम्मवतीत्याशयवान्‌ 
परिहरति । प्रायः सर्वान्‌ कामान्‌ प्रजहाति । शुकादीनामपीपद्दरीनात्‌ | 
'त्वत्पादभक्तिमिच्छन्ति ज्ञानिनस्तत्वदरशिनः' इत्युक्तेस्तामिच्छन्ति | 
यदा खिन्द्रादीनामाग्रहो 224d तदाऽभिभूतं तेषां ज्ञानम्‌ | तच्चोक्तम्‌ 
'आधिकारिकपुंसां तु बृहत्कर्मत्वकारणातू | 
उद्भवाभिभवी ज्ञाने ततोऽन्येभ्यो विलक्षणा? 
इति | अत एव वेलक्षण्यादनधिकारिणामाग्रहादि चेदस्ति न ते ज्ञानिन 
इत्यवगन्तव्यभ्‌ | 
न चात्र समाधि कुर्वतो लक्षणमुच्यते | 'यस्सर्वत्रानमिखेह:' इति 
खहनिपेधात्‌ | न हि समाधि कुर्वतस्तस्य शुभाशुभप्राप्तिरस्ति । असम्प्रज्ञात- 
समाधेः । सम्प्रज्ञति त्वविरोधः | तथापि न तत्रेवेति नियम: — 
'कामादयो a जायन्ते ह्यपि ATATIA | 
ज्ञानिनां ज्ञाननिधूतमलाना देवसंश्रयातू ॥ 
इति स्मृतेः । मनोगता हि कामाः । अतस्तत्रेव तद्विरुदधझञानोसत्तो युक्त 
हानं तेषामिति दशयति. मनोगतानिति ॥ विरोधश्चोच्यते “रसोऽप्यस्य परं 
। निवर्ततेः इति । न चैतददृष्ट्य़ा5पलपनीयम्‌ । पुरुषवरोष्यातू । 
आत्मना परमात्मना | परमालन्येव स्थितस्सन्‌ | आत्माख्ये तस्मिन्‌ स्थितस्य 
तस्रसादादेव तुष्टिभवति | 
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(Asaig परित्यज्य रामे स्थितिमतस्ततः | 
देवाद्ववति वे तुष्टिनीन्यथा तु कथञ्चन ॥ 
त्यक्त हि नारायणाष्टाक्षरकल्पे | भतो नाऽत्मा जीवः ॥ ५५ ॥ 
gaga: सुखेषु विगतस्पृहः | 
वीतरागभयक्रोधः स्थितधीमुनिरुच्यते ॥ ५६ ॥ 
तदेव स्पष्टयति sedate: ae: । एतान्येव ज्ञानोपायानि ॥ 
तच्चोक्तम्‌ — 
sg जिज्ञासुभिः साध्यं ज्ञानिनां यत्त लक्षणम्‌ | 
इति | शोभनाध्यासो रागः | 


रसो रागस्तथा रक्तिः शोभनाध्यास उच्यते’ | 
इत्यभिधानम्‌ | 


यः सर्वत्रानभिर्तनहस्तत्तत्प्राप्प शुभाशुभम्‌ | 
नाभिनन्दति न द्वेष्टि तस्स प्रज्ञा प्रतिष्टिता ॥ ५७॥ 
यदा संहरते चाय कूमोऽङ्कानीब सर्वेशः | 
इन्द्रियाणीन्द्रियाथम्यस्तस्य प्रज्ञा प्रतिष्टिता ॥ ५८ ॥ 
सवैत्रानमिस्रत्वाच्छुभ।शुभं प्राप्य नाभिनन्दति न द्वेष्टि ।।५७।५८॥ 
विपया विनिवतेन्ते निराहारस्य देहिनः | 

& ७ 
रसवज रसोऽप्यस्य परं दृष्टा निवर्तते ॥ ५९ ॥ 
= Sagan ज्ञानमयलतो भवतीत्याहोततरेः alm: । निराहारत्वेन 


विषयभोगसामथ्याभाव एव भवति | इतरविषयाकाङ्णाभाबो वा | रसाः 
0 e ` 
काड्टादिन निवर्तते | स त्वपरोक्षज्ञानादेव निवर्तत इत्याह विषया इति | 
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इन्द्रियाणि जयन्त्याशु निराहारा मनीषिणः | 
व AD च रसनामसी रस्ये तु ब्रते? ॥ 
इति वचनाद्वागवते | रसशब्दस्य रागवानित्वाञ्च || ५९ ॥ 


यततो झपि कौन्तेय पुरुषस्य विपश्चितः | 
इन्द्रियाणि प्रमाथीनि हरन्ति प्रसमं मनः ॥ ६० ॥: 


परोक्षज्ञानरहितज्.निनो5पि साधारणयत्नवतो5पि मनो sep 
याणि । 'पुरुषस्य शरीराभिमानिनः | को दोष॑स्ततः | प्रमाथीनि ` प्रमथन- 
welt | पुरुषस्य || ६० || 


तानि सर्वाणि संयम्य युक्त आसीत मत्परः | . 

v3 हि यस्मेनद्रियाणि तस्य प्रज्ञा प्रतिष्टिता ॥ ६१ ॥ 

तह्मशक्यन्येवेस्यत आह तानीति ॥ agaaa: शक्यानि | अतो 
यले कुर्यादित्याशयः | युक्तो मयि मनेयुक्तः | अहमेव परः aden. 
कृष्टो यस्म स मतरः | फलमाह वशे हीति ॥६१॥ ` 


ध्यायतो विषयान्‌ ga: सङ्गस्तेषूपजायते | 
सङ्गात्सञ्जायते कामः कामात्क्रीधोऽमिजायते ॥ ६२ ॥ 
क्रोधाड्क्ति सम्मोहः सम्मोहात्‌ स्मृतिविभ्रमः |. 
स्मृतिम्रंशाद्वद्विनाशो बुद्विनाश्चात््रणश्यति ॥ ६३-॥ 


रागादिदोषकारणमाह परिहाराय छोकद्रयेन | - सम्मोहो5कर्येच्छा 
तथा हि मोहशब्दार्थं उक्त उपगीतासु -- m 

'मोहसब्ज्ञितम्‌ | अधर्मलक्षणश्वेव नियतं पापकर्भसु' । - 
इति | तथा चॉन्यत्र-- 'सम्मोहो3धर्मकामिता' इति । स्मृतिविभ्रम; प्रति- 
5 
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वेधादिबुद्धिनाशः | बुद्धिनाशः सर्वात्मना दोषबुद्धिनाशः | बिनञ्थति नर- 
काद्यनथे प्राप्नोति । तथा SSH 

“अधर्मक्रामिन: we विस्मृतिर्जायते यदा | 

दोषाइष्टसत्कृतेश्च नरकं प्रतिपद्यते ॥' 
इति ॥ ६२ ॥ ६३ I 


रागद्वेष वियुक्तेस्तु विषयानिन्द्रियेशरन्‌ | 
आत्मवद्येविधेयात्मा प्रसादमधिगच्छति ॥ ६४॥ 


इर्द्रियजयफलमादोत्तराभ्यां #ीकाभ्याम्‌ d विष्रयाननुभवन्नपि | 
विधेय आत्मा मनो यस्य सः | जितात्मेत्यर्थः | प्रसादं मनःभ्रसादस्‌ ॥६४॥ 


प्रसादे सर्वदुःखानां हानिरस्योपजायते | 
प्रसन्चेतसो ary बुद्धिः परयवतिष्ठते ॥ ६५॥ 


कथे प्रसादमात्रिण सर्वदुःखहानिः । प्रसन्नचेतसो हि बुद्धिः पथवः 
तिष्ठति । ब्रह्मापरोक्ष्येण सम्यक्स्थिति करोति | प्रसादो नाम स्वतोऽपि प्रायो 
विषयागतिः ॥ ६५ ॥ 


नास्ति बुद्धिरयुक्तस्य न चायुक्तस्य भाबना | 
न चाभावयतः शान्तिरशान्तस्य कृतस्सुखम्‌ ॥ ६६ ॥ 


प्रसादाभावे दोषमाहोतराभ्यां शोकाभ्याम्‌। न हि quá 
युक्तिश्चित्तनिरोध: | अयुक्तस्य च बुद्धिः सम्यग्ज्ञाने नास्ति | तदेवोपपादयति 
न चायुक्तस्येति t शम्तिमुक्तिः । 'शाम्तमोक्षोऽथ निर्वाण get 
धानात्‌ ॥ ६६ ॥ 
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इन्द्रियाणां हि चरतां यन्मनोऽनुविधीयते | 
तदस्य हरति प्रज्ञां वायुनांवभिवाम्भसि ॥ ६७॥ 


कथमयुक्तस्य भावना न भवति? आह इन्द्रियाणामिति ।: 
अनुविधीयते क्रियते | नन्बीश्वरेणेनद्रियाणामनु बुद्धिज्ञानमिति वक्ष्यमाणल्वातू । 
agi ज्ञानम्‌ | उत्पत्स्यदपि निवारयतीत्यर्थ: | उतपन्नस्याप्यभिभवो 
भवति ॥ ६७ | 


तस्माद्यस्य महाबाहो निगृहीतानि सर्वशः । 
इन्द्रियाणीन्द्रियार्थभ्यः तस्य प्रज्ञा प्रतिष्टिता ॥ ६८ ॥ 


तस्मात्सर्वात्मना निगृहीतेर्द्रिय एवं ज्ञानीति निगमयति 
तस्मादिति ॥ ६८ ॥ 


या निशा सर्वभूतानां तस्यां जागति संयमी । 
यस्याँ जाग्रति भूतानि सा निशा पश्यतो get: ॥ ६९॥ 


उक्तलक्षणं पिण्डीकृत्याह या निशेति ॥ या सर्वभूतानां निशा 
परमेश्चरस्बूपलक्षणा | यस्यां सुप्तानीब न किञ्चिञ्जानन्ति तस्यासिन्द्रियसंयम- ^ 
युक्ती ज्ञानी जागर्ति । सम्यगापरोक्ष्येण-पश्यति परमात्मानमित्यथः | यस्यां 
विषयलक्षणायां भूतानि जाग्रति तस्यां निशायामिव ga: प्रायो न जानाति। 
मत्तादितदवमनादिप्रबृत्तिः | तदुक्तं GE तु तं न चरमं’, देहोऽपि देव- ` 
वशगः? इति ऋोकाभ्याम्‌। मननयुक्तो मुनिः । 'पश्यतः' इत्यस्य साधन- : 


माह्‌ ॥ ६९ Il 


आपूयमाणमचलप्रतिष्ठं समुद्रमाप प्रविशन्ति यदत्‌। . | 
azam यं प्रविशन्ति सर्वे स शान्तिमामोति न कामकामी ॥ ७० ॥ 
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तेन विषयानुभवप्रकारमाह आपूर्यमाणमिति । यो विधयेरापूरय 
माणोडप्यचलप्रतिष्ठो भत्ति, aaa प्राप्रोति, न च प्रयत्नं करोति, न चाभावे 
शुष्यति, नहि समुद्र: सरित्प्रवेआ'प्रत्रेशनिमित्तवृ दोषी बहुतरों प्र afa 
प्रयत्नं वा करोति, स मुक्ति प्राम्मेतीयर्थ: ॥ e ॥ 


विहाय कामान्‌ यः सर्वान्‌ पुमान्‌ चरति see: 
निर्ममो निरहङ्कारः स शान्तिमधिगच्छति ॥ ७१॥ 


एतदेव प्रपञ्चयति विहायेति | कामानू विषयात्‌ निःसपृहृतया 
विहाय यः चरति भक्षयति । भक्षयामीत्यहङ्गारममकारवर्जितश्च | सहि 
पुमान्‌ | स एव च मुक्तमधिगच्छतीत्यर्थः ॥ ७१ ॥ 


एषा ब्राह्मी सथितिः पार्थ नेनाँ प्राप्य Agate | 
खित्वाऽस्यामन्तकालेऽपि ब्रह्म निर्त्राणमृच्छति ॥ ७२ ॥ 


३० तत्सदिति भगवद्वीतासूँपनिषत्सु योगशा खन श्रीकृष्णाजुनसंवादे 
agaa नाम द्वितीयोऽध्यायः | २॥ : 


उपसंहरति ARAI ब्राह्मी स्थितिः ब्रह्मविषया स्थितिः | 


लक्षणम्‌ | अन्तकालेऽप्यस्यां स्थित्वैव ` ब्रह्म गच्छति | | अन्यथा .जन्मान्तरं 


प्राप्नोति । यं यं बाऽपि "इति वक्ष्यमाणत्वात्‌ | ज्ञानिनामपि सति प्रारब्धं 
कर्मणि शरीरान्तरं युक्तम्‌ | भोगेन. खितरे' इति ह्यक्तम्‌ | सन्ति हि बहु 
शरीरफछानि कर्माणि | “सप्तजन्मनि बिप्रस्सात्‌' इत्यादेः । ष्टश्च ` ज्ञानि 
नामपि बहुशरीरप्राप्ते: | तथा ह्युक्तम्‌ | | 

'स्थितपरजञोऽपि aged: प्राप्य रौद पदं ततः | 


साङ्कर्षण ततो मुक्तिमगाद्विष्णुप्रसादत:? ॥ - 
अति ame | Gite 
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“महादेव परेजन्मंस्तव मुक्ति्निरूप्यते' 
इति नारदीये | निश्चितफछ च ज्ञानम्‌ | 'तस्य तावदेव far,’ ‘ae च 
नाचिषमेवामिसम्भवति’ इत्यादिश्रतिभ्यः | 


न च कायन्यूहापेश्रा | 'तद्यथेषीकातूलम्‌? - ‘तद्यथा 
पुप्करपलाशें,' “ज्ञान।स्िःसर्वकरमाणि,' इत्यादिवचनेभ्यः । प्रारब्धे aAa: | 
प्रपाणाभ'वाच्च | न च desh प्रमाणम्‌ — . E 

अक्षपादकणादानां साङ्कययोगजटाभृताम्‌ | 
O मतमाहुम्ब्य.ये वेद दूषयन्त्यस्पचेतम:..॥ 
इति निन्दनात्‌ | यत्र तु स्तुतिस्तत्र शिवभक्तांना स्तुतिपरखमेत्र |... 
न सत्यत्वम्‌ | न हि तेपामपीतरभ्रन्थविरुद्धार्थ प्रामाण्यम्‌ | तथा SU 
'एघ मोह garag यो जनान्‌ mera 
tiw ez महाबाहो मोहशाखाणि कारय ॥' 
धअतथ्यानि वितथ्यानि दशय महाभुज । 

प्रकाश FE चात्मानमप्रकाश च मां कुरु ll त्याग 5 
ge इति वाराहे | 
कुत्सितानि च मिश्राणि रुद्रो विपणुप्रचोदितः 
चकार श.खाणि AIRAA: || 
दधीच्याद्याः पुराणानि तच्छ;खसमयत तु | 
ariza ब्राह्माणि वेष्णवान्‌ विप्णुवेदत: | 
पञ्चरात्र भारत च मूलरामायण तथा | . ` - 
तथा पुराण भागवतं विष्णुत्रेद इतीरितः | 
अत; शवपुराणानि योज्या/न्यन्याविरोषतः ॥ iss fee 
इतिः नारदीये | 
अतो ज्ञानिनां भवत्येव मुक्ति: | 


-— 
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भीष्मादीनां तरक्षणे युक्त्यमावः । सरन्‌ त्यजतीति वर्तमानापदेशो 
हि इतः | तचचोक्तम्‌ -- 
ज्ञानिनां कर्मयुक्तानां कायत्यागक्षणो यदा । 
विष्णुमाया तदा तेषां मनो बाह्य करोति हि ॥' 
इति गारुढ । न चान्येषां तदा स्मृतिभबति | 
| 'बहुजन्मविपाकेन भत्तिज्ञानेन ये हरिम्‌ | 
भजन्ति तत्स्मृति त्व ते देवो गति न चान्यथा ॥' 
इत्युक्‍्तेत्रह्मवेवर्त | 

निर्वाणमशरीरम्‌ | 'काय्रो वाण शरीरं च' इत्यभिधानात्‌ । 'एत- 
हाणमवष्टभ्य” इति प्रयोगाच्च | निर्वाणशब्दप्रतिपादनं ' अनिन्द्राः ' 
इत्यादिवत्‌ | कथमन्यथा सर्वपुराणादिप्रसिद्धा कृतिमगवत उपपद्यते | न 
चान्यद्भगवत उत्तम ब्रह्म | 

FAA परमात्मेति भगवानिति शब्द्यते |? | 
इति भागवते | 
'भगवन्तं परं ब्रह्म परं ब्रह्म जनादन: ।? 

“परमं यो महद्गह्म ।” 'यस्मात्‌ क्षरमतीतोऽइमक्षरादपि चोत्तमः ।' 
'योऽसावतीन्दरियमराहमः | “नास्ति नारायणसम न भूतं न भविष्यति ।' 
“न त्वरसमोऽस्त्यभ्यधिक; कुतोऽन्यः |! इत्यादिभ्यः | न च तस्य aq 
ऽशरीरत्वादेतत्करप्यम्‌ | तस्मापि शरीरश्रवणात्‌ 'आनन्द्रूप,? - 'घुवणेज्योती 
दइरो5सिन्नन्तराकाश' इत्यादिषु | यदि रूप न स्यादानन्दमित्येव स्यात्‌ |’ 
न त्वानन्दुरूपमिति | कथं च gaeti स्यादरूपस्य | कथं च दहरत्वम्‌ | 
EAE 'केचित्‌ स्वदेइ' इत्यादौ रूपवानुच्यते | aeai पुरुषः, ' 
स्क्मवण कर्तारं,” enfrerad तमसः RE, ‘ada; पाणिपादं तत्‌’, 


विश्वतश्चक्षुः इत्यादिवचनात्‌ विश्वरुपाध्यायादेश्व रूपवानवसीयते | 
तिपरिपूर् 6 
जातिपारपूणतमज्ञान्ववीर्यानन्दश्रीशक्त्यादिमांश्च भगवान्‌ - 








UN | 
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'प्राऽस्य शक्तिर्विविधैव श्रूयते स्वाभाविकी ज्ञानबलक्रिया च' 

ध्य; qq, 'आनन्द ब्रह्मणः? 

“एनस्व्रेवानन्दस्यान्यानि भूतानि मात्रामुपजीवन्ति, 

'अनादिमध्यान्तमनन्तवीय सहङ्भरक्षामितकान्तिकान्तम्‌ |, 
म्मग्यनन्तगुणेञनन्ते गुणतोऽनन्तविम्रहे ।! 
“विज्ञानशक्तिरहमासमनन्तशक्तेः ।' 

tah तु aden सदा? “आत्मानमन्यं च स वेद विद्वान्‌ ।' 

'अन्यतमो मुकुन्दात्‌ को नाम लोके भगवत्यदार्थः “Waser समप्रख ।' 


“अतीवपरिपूण ते सुख ज्ञानं च सौभगम्‌ । 
बच्चात्ययुक्त AG वा शक्तः कतुमतः परः ॥' 
इत्यादिभ्यः । ! 
मानि सर्वाप्यन्योन्यरूपाणि' | 'विज्ञानमानन्द ब्रह्म , 'आनन्दो ब्रह्मेति 
व्यजानात्‌', 'ed ज्ञानमनन्त ब्रह्म, “मस ज्ञानमय तपः , “समा भग प्रविश 
Sle,’ 
q qup प्राकृता मूर्ति: मांसमेदोडखिसम्मवा | 
न योगिखादीश्वरत्वात्‌ सत्यरूपाच्युतों विभुः | 
सदेहः सुखगन्धश्च शानभाः KRAT | 
शानज्ञानः gaga: स विष्णु; परमोऽक्षरः m 
इति Ras | 
(देहोऽयं मे सदानन्दो नाये ्रकृतिनिर्मितः | 
परिपूणेश्च सर्वत्र तेन नारामणोऽसम्यईम्‌ | 


हाद mafia | तदेव ढीला चासौ परिच्छिज्ञादिरूपेण दशेयति मागया | 


Ye गीताभाष्यम्‌ 


'न च गर्मेड्वसंद्देव्या न चापि वसुदेवतः | 
न चापि राघवाञ्ञातो न चापि जमदमितः | 
नित्यानन्दोऽव्ययोऽप्येवं क्रीडते मोघदरशनः ॥' 
इति wm | 
न वे स आत्मा$्मवतामधीश्वरो 
भुक्त हि दुःखं भगवान्‌.वासुदेवः ।' 
'सर्गादेरीशिताइज: .परमतुखनिधिर्बोधरूपो5प्यबोध 
लोकानां दशयन्‌ यो मुनिसुतहृतात्मप्रियाथ जगाम? 
'स ब्रह्मवंद्यचरणो जनमोहनायः 
. . खरीसङ्किनामिति रतिं प्रथयंश्चचार | 
पूतरचिन्त्यवीर्यो यो यश्च दाशरथिः स्वयम्‌ | 
रुद्रवाक्यसृतं कतुमजितो जितवस्स्थितः 
योऽजितो विजितो भक्त्या गाङ्गेये न जघान ह | 
न चाम्बाँ ग्राहयामास करुणः कोऽपरस्ततः | 
इत्यादि स्कान्दे | न तत्र संसारधर्मा निरूप्याः | यत्र पराबरमेदोऽवगम्यते 
तत्राज्ञबुद्धिमपे्ष्यावरत्व विश्वरूपमपेक्ष्यान्यत्र | तञ्चोक्त- 


MES PU 


“परिपूर्णानि रूपाणि समान्यखिलरूपत: | 

तथाऽप्यपेक्ष्य मन्दानां दृष्टि त्वामूषयोडपि-हि | 

परावरं वदन्त्येव ह्यभक्ताना विमोहनम्‌ ` 
इति गारुडे । न चात्र किद्विदुपचारादिति वाच्यभ्‌ । अचिन्त्यशक्तेः | 
पदाथवेचिःय चेत्युक्तम्‌ | 

'कृष्णरामादिरूपाणि परिपूर्णानि सर्वदा । 

न चाणुमात्र भिन्नानि तथाऽप्यस्मान्‌ विमोहसि ॥ 
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इत्यादेश्व नारदीये | तस्मात्‌ सवेदा सर्वरूपेष्वपरिंगणितानन्तगुणगणं नित्य- 
निरस्ताशेषदोषं च नारायणाख्यं परं ब्रह्मपरोक्षज्ञानी ऋच्छतीति सिद्धम्‌ ॥०१॥ 


इति श्रीमदानन्दतीर्थमगवत्पादाचायविरचिते श्रीमद्भगवद्वीताभाप्ये 
द्वितीयोऽध्यायः ॥ २ ॥ 


<> 


॥ अथ तृतीयोऽध्यायः ॥ 
अजुन उवाच -- 
ज्यायसी चेत्कर्मणस्ते मता बुद्धिजनादन । 
afte कर्मणि घोरे मां नियोजयसि केशव ॥ १ ॥ 
. व्यामिश्रेणेव वाक्येन घुद्धि मोहयसीव मे । 
तदेकं बद निश्चित्य येन श्रेयोञ्हमाप्वुयामा्‌ ॥ २॥ | 
. आत्मस्वरूपं ज्ञानसाधनं चोक्तं पूर्वत्र | ज्ञानसाधनव्वेनाकर्म विनिन्द्य 
करसे विधीयत उत्तराव्याये । ; 

- करणो ज्ञानमत्युत्तमभित्यमिहितं भगवता {दूरेण वरं कर्म” इत्यादौ । 
एबं चेक्किमिति कर्मणि घोरे Tare? नियोजयसि निवृत्तधर्मान्‌ विहायेत्याह 
ज्यायसीति ॥ कर्मणः सकाशाद्‌ बुद्धिज्यायसी चेत्‌ ते तव मता ufi 
॥ १॥२॥ 
श्रीभगवानुवाच 


ठोकेऽस्मिन्‌ द्विविधा निष्ठा पुरा प्रोक्ता मयाऽनध | 
ज्ञानयोगेन agaat कर्मयोगेन योगिनाम्‌ ॥ ३ ॥ 
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ज्यायस्त्वेऽपि बुद्धेराधिकारिकत्वाच्वं कर्मण्येवाधिकृत इति तत्र नियो- 
क्ष्यामीत्याशयवान्‌ भगवानाह लोक इति ॥ द्विविधा अपि जनास्सन्ति | 
गृहस्थादिकर्मत्यागेन ज्ञाननिष्ठाः - सनकादिवत्‌ । तत्स्था एब ज्ञाननिष्ठाश्च 
जनक्रादिवत्‌ | मद्धर्मस्था एवेत्यर्थः । agaa ज्ञानिनां सनकादीनाम्‌ | 
योगिनामुपायिनां जनकादीनाम्‌ | ज्ञाननिष्ठा अप्याधिक्रारिकत्वादीश्वरेच्छया 
लोकसंग्रहार्थत्वाच्च ये कर्मयोग्या भवन्ति तेऽपि योगिनः | निष्ठा स्थिति: | 
त्यै तु सनकादिवत्सकमेंव ज्ञानयोग्यो न तु सनकादिवत्तच्यागेनेत्यर्थः | सन्ति 
हीश्वरेच्छयेव Åga प्रियत्रतादयोऽपि ज्ञानिन एव । तथा ह्युक्तम्‌ 
Sareea विनिवेशितकमाधिकारः? इति (भा. ५-१-२३) ॥ ३ II 
न कर्मणामनारम्भानेष्कम्यं GEIST | 
न च संन्पसनादेव सिद्धि समधिगच्छति Ue ॥ 
इतश्च नियोक्ष्यामीत्याह न कर्मणामिति । ` कर्मणां युद्धादीनाम- 
नारम्भेण नेष्कम्ये निष्कर्मतां काम्यकर्मपरित्यागेन प्राप्यत इति मोक्ष नाइनुते | 
ज्ञानमेव तत्साधनं न तु कर्माकरणमित्यर्थः | कुतः पुरुषत्वात्‌ । सर्वदा 
स्थूलेन सूक्ष्मेण वा पुरेण युक्तो ननु जीवः | यदि कर्माकरणेन मुक्तिः स्यात्‌ 
स्थाबराणां च न चाकरणे कर्माभावान्मुक्तिमवति | प्रतिजन्मक्ृतानामनन्तार्ना 
कर्मणां भावात्‌ | न च सर्वाणि कर्माणि भुक्तानि | एकस्मिन्‌ शरीरे बहनि 
हि कर्माणि करोति | तानि चेकेकानि बहुजन्मफलानि कानिचित्‌ | तत्र 
चेकेकानि कर्माणि gadd शेषेण मानुष्यम्‌ | ततश्च बहुशरीर- 
फलानि कर्माणीत्यसमाप्तिः | तच्चोक्त-- 
“जीवंश्चतुदेशादूऽवे पुरुषो नियमेन तु | 
स्त्री वाऽप्यनूतदशकं देह मानुषमाजते ॥ 
- चतुदेशोध्येजीवीनि संसारश्चादिवजितः | 
अतो$वित्त्वा परं देव मोक्षाशा का महामुने? | 
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इति ब्राह्मे । यदि सादिः स्यात्संसारः पूर्वकर्मामावादतआप्तिः | अबन्धकत्व 
aadA भवति | तञ्च वक्ष्यते 'अनिष्टमिष्टे' इति | 


ननु निष्कामकर्मणः फलाभावान्मोक्षः स्मृतः 
“निष्कामं saga तु निवृत्तमिति चोच्यते | 
निवृत्तं सेवमानस्तु ब्रह्माभ्येति सनातनम्‌ | 
इति मानवे | अतस्तत्साम्यादकरणेऽपि भवतीत्यत आह न चेति। संन्यासः 
काम्यकर्मपरित्यागः । काम्यानां कर्मणां’ इति वक्ष्यमाणत्वात्‌ । अकाम- 
कर्मणामन्तःकरणशुद्धघा ज्ञानान्मोक्षो भवति | तचोक्ते-- 
'कर्ममिइशुद्धसत्वस्य वैराग्ये जायते हृदि |’ 
इति भागवते | विरक्तानामेव च ज्ञानमित्युक्तम्‌ | 
fq तस्य तत्वग्रहणाय साक्षाद्व्रीयसीरपि वाचस्समासन्‌ | 
स्वप्ने निरवत्या गृहमेषिसौस्यं न तस्य हेयानुमितं खयं स्यात्‌ l 
(मा. ५-११-३) 
इति | न तु फलामावात्‌। कर्मामावात्‌। भतो न कर्मत्याग एव मोक्ष- 
साधनम्‌ | यत्याश्रमस्तु प्रायत्याथों भगवत्तोषणाथश्व | अप्रयतत्वमेत्र हि 
प्रायो गृहस्यादीनामितरकर्मोदोगात्‌ | अप्रयतानां च न ज्ञानम्‌ । तथा हि 
श्रुति: “नाशान्तो नासमाहितः (कठ. २-२२ ) इति | महांश्च यत्याश्रमे 
तोषो भगबतः | तथा T'E — 
्यश्रमतुरीरय तु दीक्षां मम सुतोषिणीम्‌ ।' i 
इति नारायणाष्टाक्षरकह्पे | आधिकारिकास्तु Kat एव प्रायत्ये समर्थी | 
स एव च महान्‌ भगवतस्तोषः | तब्चोक्तमू-- 
'द्वेवादीनामार्दिराज्ञा महोद्योगेऽपि नो मनः | 


विष्णोश्वळति aisada हरितोषणम्‌ ॥ 
इति ger) ४ ॥ 


४४ 
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न हि कश्चित्‌ क्षणमपि जातु तिष्ठत्यकर्मकृत्‌ | 
कार्यते ह्यवशः कर्म सर्वः प्रकृतिजेशुणेः neu 
न तु कर्माणि सर्वात्मना wag शक्यानीत्याह न हीति ॥ ५ ॥ 


कर्मन्द्रियाणि संयम्य य आस्ते मनसा स्मरन्‌ | 

इन्द्रियार्थान्‌ विमूढात्मा भिथ्याचारस्स उच्यते ।। ६ ॥ 
यस्त्विन्ट्रियाणि मनसा नियम्याऽरभतेऽजुन | 

«fg: क्मयोगमसक्तस्स विशिष्यते ॥७॥ 

तथापि शक्तितस्त्यागः कार्य इत्याह कमेन्द्रियाणीति | मन एव 


प्रयोजकमिति दशयितुमन्वयव्यतिरेकावाह मनसा स्मरन्‌ मनसा नियम्येति | 
कर्मयोगं स्ववर्णाश्रमोचितम्‌ । न तु गृहस्थक्रमैवेति नियमः | संन्यासादि- 
विधानात्‌ | सामान्यवचनाञ्च ॥ ६ ॥ ७ di 


नियतं कुरु कमे त्वं कर्म ज्यायो ह्यकर्मणः | 
शरीरयात्रापि च ते न प्रसिद्धयेदकर्मणः ॥८॥ 
अतो नियतं स्ववर्णाश्रमोचित कर्म कुरु ॥ ८ ॥ 


यज्ञाथोत्‌ कर्मणोऽन्यत्र लोकोऽयं कर्मबन्धनः | 
e 
तदथ कर्म कौन्तेय मुक्तसङ्गस्समाचर |l ९ ॥ 
@ 
“कर्मणा बध्यते जन्तुः? इति कर्म बन्धकं स्मृतमित्यत आह यज्ञाथों- 


दिति । कर्म बन्धने यस्य लोकस्य स कर्मबन्धनः | यज्ञो विष्णु: | aga 
सङ्गरहितं कर्म न बन्धकमित्यर्थ; । 'मुक्तसङ्ग:' इति विशेषणात्‌ । “कामात्‌ 
यः कामयते' (मु. ३-२-२) इति श्रुतेश्च । 'अनिष्टमिष्ट' इति वक्ष्यमाण- 
त्वाच । (तान्यपि तु कर्माणि' इति च । 'तसाल्रेष्टियाजुकः स्याव. 
(वृ. १-५-२ ) इति च । विशेषवचनत्वे समेऽपि विशेषण परिशिष्यते ॥९॥ 
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सहयज्ञाः प्रजास्सृष्टा पुरोवाच प्रजापति! । 

अनेन प्रसविष्यध्त्रमेष वोऽस्त्विष्टकामधुकू ॥ १० ॥ 
देवान्‌ भावयतानेन ते देवा भावयन्तु वः | 

परस्परं भावयन्तः श्रेयः परमवाप्स्यथ ॥ ११ ॥ 
इष्टान्‌ भोगान्‌ हि वो देवा दास्यन्ते यज्ञभाविताः | 
तेदेचानप्रदायेभ्यो यो सुक्त स्तेन एव सः ॥ १२ ॥ 
यज्ञशिष्टाशिनस्सन्तो मुच्यन्ते सर्वक्किस्बिषैः । 

BAI ते त्वघं पापा ये षचन्त्यात्मकारणात्‌ ॥ १३ ॥ 


अत्रार्थवादमाह सहयज्ञा इति ॥ १०-१३ Il 


अन्नाङ्कवन्ति भूतानि पजेन्यादन्नपंभवः | 
यज्ञाद्भवति पञन्यो यज्ञः कर्ममञ्चुद्भः ॥ १४॥ 
हेत्वन्तरमाह अन्नादिति | यज्ञः पजन्यात्रत्वात्‌ तत्कारणमुच्यते | 
पूर्वयज्ञविवक्षायां चक्रप्रवेशो न भवति | agama कर्मविधये | न तु 
साम्यणत्रेणेदानीं कार्यम्‌ | मेघचक्रामिमानी च पजन्य; | तचच यज्ञाद्भवति | 
“गौ प्रास्ताहुतिस्सम्यगादित्यमुपतिष्ठति | 
आदित्याजायते वृष्टिवृष्टेरने ततः प्रजाः ॥' 
इति स्मरतेः | उभयवचनादादित्यात्समुद्राचाविरोधः | अतश्च यज्ञात्पजन्यो- 
द्धवस्संमवति | यज्ञो देवतामुद्श्य द्रव्यत्याग: कर्मेतरक्रिया ॥ १४ ॥ 


कर्म ब्रह्मोद्भवं विद्वि ब्रह्माक्षरसमुद्भवम्‌ | 

तस्मात्‌ सर्वगतं ब्रह्म नित्यं यज्ञ प्रतिष्टितम्‌ ॥ १५ N 

कर्म ब्रह्मणो जायते (us ua साधु कर्म कारयति? बुद्धज्ञाने’ इत्या- 
दिभ्यः | न च मुख्ये संमाव्यमाने पारम्पयणौपच।रिकं कर्प्यस्‌। न च 
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जडानां स्वतः प्रवृत्तिस्संभवति | "एतस्य वाऽक्षरस्य’ इत्यादिसर्यनियमन- 
श्रुतेश्च | द्रव्यं कर्म aaga इत्यादेश्च | अचिन्त्यशक्तिश्चोक्ता | जीवस्य 
च प्रतिबिम्बस्य aada चेष्टा । "न कतृत्व' इत्यादिनिपेधाच | 


तानि चाक्षराणि नित्यानि | 'वाचा विरूप नित्यया’ “अनादिनिधना 
नित्या वागुत्सृष्टा स्वयम्भुवा? | अत एवं च नित्यत्वम्‌’ इत्यादिश्रुतिस्मृति- 
भगवद्वचनेभ्यः | दोषाश्चोक्ताः सकतृकत्वे । न चाबुद्धिपूर्वमु-पत्नानि । 
तत्रमाणाभावात्‌ | निश्वसितशन्दस््वक्केशाभिप्रायो नाबुद्धिपूर्वामिप्रापः । 
“सोऽकामयत” इत्यादेश्च | इष्ट हुतमादित्यादिखपश्रपञ्चेन सहाभिधानात्च | 
महातात्प्थविरोधाच्च | तंच्चोक्तं पुरस्तात्‌ | न ह्यस्वातन्तरयेणोत्पत्तिकतुः 
प्राधान्यम्‌ । अस्वातन्ये च तदमतिपूर्वकत्वे न भवति | यथा रोगादीनां 
पुरुषस्य तज्ञत्वेऽपि | 


उतपत्तिवचनान्यमिव्यक्त्यर्थान्यभिमानिदेवताविषयाणि च | fud 
त्युक्त्वा उत्सृष्टति वचनात्‌ | अभिव्यञ्जके कतृवचन चास्ति |, (med शतपथ 
a इति | कथमादित्यस्था वेदाः तेनेव क्रियन्ते | वचनमात्राच निर्णयो- 
त्मकशरीरकोक्तं बल्वत्‌ | Ala योनि: प्रमाणमस्येति तु शालयोनित्वम्‌ | 
'जन्माद्यस्थ' इत्युक्ते प्रमाण हि तत्रापेक्षित, न तु तस्य med वेदकारणत्बं 
वा । न हि वेदकारणत्व जगत्कारणत्वे हेतु: | न हि विचित्रजगत्संष्टवंद- 
सृष्टिरशक्या सज्यत्वे । न च सर्वज्ञत्वे | यदि larr ada: किमिति न 
TE | तस्माद्वेदप्रमाणकत्वमेवात्र विवक्षितम्‌ । अतो नित्यान्यक्षराणि | 
यत एवं परम्परया यज्ञामिव्यज्ञये बरह्म तस्मान्नित्यं ay प्रतिष्ठितम्‌॥ १५ ॥ 


एवं प्रवतित चक्र नानुवर्तयतीह यः । | 
अधाध्युरिन्द्रियारामो मोधं पार्थ स जीवति ॥ १६ ॥ 








<= 
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तानि चाक्षराणि भूताभिव्यज्ञथानीति चक्रम्‌ | तदेतज्जगचक्रं यो 
नानुवर्तयति | स॒तद्विनाशकत्वादघाउयु: | - पापनिमित्तमेव usq: 
सोघाऽयुः ॥ १६ ॥ 


यस्त्वात्मरतिरेव स्यादात्मतृप्तश्न मानवः | 
आत्मन्येव च सन्तुष्टस्तस्य कायं न: बिद्यते ॥ १७॥ 


aaea मनस्समाधानमपि न कार्थमित्यत आह यस्त्विति । रमणं 
परदनादिनिमित्तं सुखम्‌ | तृष्तिरनयत्रालम्बुद्धिः | सम्तोषस्तजानकं सुखम्‌ | 
'सन्तोषस्तृप्तिकारण' इत्यभिधानात्‌ । परमात्मदशनादिनिमित्तं सुखं प्राप्तः | 
अन्यत्र सर्वात्मनाऽरम्बुद्धिस्‌ | महच्च तत्सुखम्‌ | तेनेवान्यत्रालम्बुद्धिरिति 
दशयति | भआस्मन्येव च सन्तुष्ट इति तस्थ एव सत्‌ सन्तुष्ट इत्यर्थः | 
नान्यत्किमपि सन्तोषकारणमित्यवधारणम्‌ | आत्मना तृप्त; | न ह्यात्मन्य- 
safis | तद्वाचित्वं च “वयं तु न वितृप्याम उत्तमछोकविक्रमें:” इति 
प्रयोगासिद्वम्‌ | अध्याहारस्त्वगतिका गतिः | 

आत्मरतिरेवेत्यवधारणादसम्प्रज्ञातसमाधिस्थस्थेव कार्ये न बिद्यते 


^ fagga कार्यो देहादिदेश्यते यदा | 

` धर्मो मम quad: सा हि सबैरपेक्षिता ॥ 
इति वचनाच्च पंचरात्रे -। अन्यदाऽन्यरतिरपीषरसयैस्य भवति | न च 
तत्रालम्बुद्धिमात्रमुक्तम्‌ | «apaga! इति प्रथगमिधानात्‌ | कतशब्दः काला- 
aces चायं प्रसिद्धो थयो सुकते स ठ न द्वयात्‌’ इत्यादौ | अतोऽस- 
म्प्रज्ञातसमाधावेवेतत्‌ | मानव इति ज्ञानिन एवासम्परज्ञातसमाधिभेवतीति 
दीयति ‘aq अवबोधने’ इति धातोः | परमात्मरतिश्चात्र विवक्षिता | 


(nra. रतिर्येख क्रिया स्यैव नासि हि. । 
इति वचनात्‌ ॥ १७ ॥ ae 
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नेव तस्य कृतेनाथों नाकृतेनेह कश्चन | 

न चाख सर्वभूतेषु कश्रिदर्थव्यपाश्रयः ॥ १८ ॥ 

तस्य कर्मकाले वक्तव्योऽहमिति RAIZ तत्कृतावात्मरत्यधिक- 
स्समो वार्थो नास्ति | न च सन्ध्यायकृती कश्चिद्दोषोऽस्ति। न ` चेतदपहाय 
सर्वभूतेषु कश्चि्रयोजनाश्रयः | अर्थो येन दशनादिना भवति सोऽ्ैव्यपा- 
श्रयः | ज्ञानमात्रेण यद्यपि प्रत्यवायो न भवति | तदजुनस्यापि सममिति न 
तस्य कर्मोपदेशोपयोभ्ये तद्भवति | इपतप्राःब््सूचकं च तद्भवति । nes 
हत्यादिबत्‌ ॥ १८ ॥ 


तस्मादसक्तस्सततं कार्यं कर्म समाचर | 
असक्तो ह्याचरन्‌ कर्म परमाम्नोति पूरुषः ॥ १९॥ 
यतोऽसम्परज्ञातसमाधेरेव कार्याभावस्तस्मात्क्म समाचर ॥ १९ ॥ 


कर्मणेब हि संसिद्धिमाखिता जनकादयः । 
. लोकसंग्रहमेवापि सम्पश्यन्‌ कतुमहसि ॥ २० ॥ 


आचारोऽपयस्तीत्याह कर्मणेबेति | कर्मणा सह कर्म gia 
एवेत्यर्थः | कर्म कृत्वैव | ततो ज्ञान प्राप्य वा | न तु ज्ञानं विना | 
प्रसिद्ध हि तेषां gifted भारतादिषु | ‘ata विद्वान्‌? इत्यादिश्रृतिभ्यश्च | 
अत्रापि कर्मणां ज्ञानसाधनोक्तेश्च बुद्धियुक्ता’ इति । गत्यन्तरं च “नान्यः 
Gray’ इत्यस्य नाहित | इतरेषां ज्ञानद्वाराउप्यविरोध: । यत्र च तीर्थी थेव 
युक्तिसाधनमुच्यते-- 

ब्रह्मज्ञानेन वा मुक्तिः प्रयांगमरणेन वा. | 

अथवा खानमात्रेण गोमत्यां कृष्णसन्निधौ Uu 
इत्यादौ, तत्र पापान्मुक्ति: | स्तुतिपरता च । तत्रापि कुत्रचिद्रइज्ञानसधिन- 
तमेवोच्यतेऽन्यथा मुक्तिं निषिध्य-- 
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saga विना मुक्तिन कथश्विदपीष्यते | 

प्रयागादेस्तु या मुक्तिज्ञानोपायत्वमेव हि ॥' 
इत्यादौ | न च तीर्थम्तुतिवाकयानि तत्प्रस्तावेप्युक्त ज्ञाननियमं afta 
यथा कश्चिद्दक्षे भृत्यं प्रतयुक्तानि 'अयमेव हि राजा कि राज्ञा’ इत्यादीनि | 
यथाह भगवानू--- 

“यानि तीर्थादिवाक्र्यानि कर्मादिविषयाणि च । 

स्तावकान्येव तानि emerat मोहकानि वा | 

भवेन्मोक्षस्तु मद्‌दृष्टेनीन्यतस्तु कथञ्चन ॥' 
इति 'नारदीये | अतोऽपरोक्षज्ञानादेव मोक्षः । कर्म तु तत्साधनमेव ॥२०॥ 


यद्यदाचरति श्रेष्ठस्तत्तदेवेत्तरो जनः ॥ 


स यत्प्रमाणं कुरुते लोकस्तदनुवर्तते ॥ २१ ॥ 
न मे पार्थास्ति कर्तव्य fay लोकेषु किञ्चन | 
नानवापमवाप्व्यं qd एब च कर्मणि ॥ २२ ॥ 


यदि ह्यहं न add ag कर्मण्पतन्द्रितः । 

मम वर्त्मानुवर्तन्ते मनुष्याः पार्थं सर्वशः ॥ २३ ॥ 
उत्सीदेयुरिमे लोका न gal कर्म चेदहम्‌ | 

सङ्करस्य च कता स्यांमुपहन्यामिमाः प्रजाः ॥ २४ ॥ 

सक्ताः कर्मण्पविद्वांसो यथा gated भारत | 

कुर्याद्विद्वाच्‌ तथा$सक्तश्रिकीऐर्लोकसंग्रहम्‌ ॥ २५ II 

न बुद्धिभेदं जनयेदज्ञानां कर्मसक्षिनामू | 

जोषयेत्सर्वकर्माणि विद्वान्‌ युक्तस्समाचरन्‌ ॥२६॥ . 
स॒यद्वाक्यादिकं प्रमाणीकुरुते । बदुक्तप्रकारेण RERAN: ॥ 


॥२१-२६॥ 
7 
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प्रकृतेः क्रियमाणानि गुणे: कर्माणि afa: | 
अहङ्कार विभूहात्मा कतांडहमिति मन्यते ॥ २७॥ 


विद्वदविदुषोः कर्ममेदम'ह प्रकृतेरिति ॥ प्रकृतेगुणेरिन्द्रियादिभि: । 
प्रकृतिमपेक्ष्य गुणाभूतानि हि तानि ॥ तत्संबन्धीनि च | न हि प्रति- 


बिम्बस्य क्रिया ॥ २७ ॥ 


तत्वविचु महाबाहो गुणकर्मविभागयोः | 
गुणा गुणेषु aded इति मत्वा न सञ्जते ॥ २८॥ 


. ` कर्मेभेदस्य गुणभेदस्य च तत्ववित्‌ | गुणा इन्द्रियादीनि | गुणेषु 
विषयेषु | २८ ॥ 


प्रकृतेगुण मम्मूढास्सञ्जन्ते गुणकर्मसु | 
तानक्रत्स्रविदो मन्दान्‌ कृत्ल्वविन्न विचालयेत्‌ ॥ २९ ॥ 
प्रकृतेगुणेथ्बिन्द्रियादिषु सम्मूढाः । इस्द्रिया्यमिमाना द्धि AR- 
. सङ्गः | गुणकर्मसिन्द्रियेषु विषयेषु s | 
ब्दाद्या इन्द्राद्याश्च सत्वाद्याश्च शुभानि. च | 
अप्रधानानि च गुणा निगद्यन्ते निरुक्तिगे 
इत्यभिधानात्‌ | सत्वाद्ङ्गीकारे 'गुणा गुणेषु’ इत्ययुक्त स्यात्‌ ॥ २९ I 


मयि सर्वाणि कर्माणि संन्यस्याध्यात्मचेतसा | 

निरा ममो भूसा युध्यस्व विगतज्वरः ॥ ३० ॥ 

अतरव!णि कर्माणि मय्येव संन्यस्य भ्रान्त्या जीवेऽध्यारोपितानि मय्येव 
Rasa भगवानेव सर्वाणि कर्माणि करोतीति, मत्पूजति चात्मानं मामधिक्त्य 


TGs तदध्यात्मचेतः | संन्यासस्तु मगवान्करोतीति । निर्ममत्वं नाई करो- 
मीति ॥ ३० n 
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ये मे मतमिदं नित्यमनुतिष्ठन्ति मानवा! । 
श्रद्धावन्तोडनस्रयन्तो मुच्यन्ते तेऽपि कर्मभिः ॥ ३१ ॥ 


ये त्वेतद'भ्यब्वयन्तो नानुतिष्ठन्ति मे मतम्‌ । 
सर्वज्ञानविमूढांस्तान्विद्धि नष्टानचेतसः ॥ ३२॥ 


फलमाह ये म इति | ये त्वेवं निवृत्तकर्माणम्तेडपि च्यन्ते ara. 
द्वारा | किम्वपरोक्षज्ञानिनः | न तु साधनान्तरमुच्यते — 
‘निवृत्तादीनि कर्माणि ह्यपरोक्षेशदृष्टये | 
अपरोक्षेशइष्टिम्तु मुक्तौ किञ्चिन्न मार्गते ॥ 
सवे तदन्तराधाय मुक्तये साधनं भवेत्‌ | 
न किञ्चिदन्तराधाय निर्वाणायापरोक्षटक्‌ ॥' 
इति नाराथणाष्टाक्षरकल्पे | अत एव समुचयनियमो निरक्कतः ॥३१ ॥३२॥ 


azi चेते सरस्याः प्रकृतेज्ञानंवानपि | 
प्रकृति यान्ति. भूतानि निग्रहः कि करिष्यति ॥ ३३ ॥ 
एवं चेक्किमिति ते wd नानुतिष्ठन्ति लोका इत्यत आह सदश- 
मिति ॥ safe: पूर्वसंस्कार: ॥ ३३ ॥ "I 
इन्द्रियस्पेन्धियस्याथै रागद्वेपौ व्यवस्थितौ । 
तयो वशमागच्छेत्तौ ह्यस्य परिपन्थिनौ ॥ ३४ ॥ 
तथा5पि शक्तितो निग्रहः aa: | निम्नह्मत्सद्य: प्रयोजनाभावेऽपि 
भवतयेत्रातिप्रयल्लत इत्याशयवानाह इन्द्रियस्थेति । तथा हुक्तम्‌- 
“संस्कारो बर््रानेव ब्रह्माद्या अपि तद्वशः | 
तथाऽपि सोऽन्यथा कु शक्यतेऽतिप्रयलतः ll 
इति ॥ ३४. ॥ 
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श्रेयान्‌ खधर्मो विगुणः परधर्मास्खनुष्टितात्‌ | 

खधर्म निधनं श्रेयः परधमो भयावहः ॥ ३५ || 

तथाप्युग्र युद्धकर्मत्यत आह श्रेयानिति || ३५ ॥ 
अजुन उवाच -- 

अथ केन प्रयुक्तो5प पापं चरति पूरुषः | 

अनिच्छन्नपि aig बलादिव नियोजितः ॥ ३६॥ 

बहवः कर्मकारणास्पन्ति | क्रोधादयः कामश्च | तत्र को बलव निति 
एच्छति अथेति | emere | adv) वशमागच्छेत्‌' इति प्रश्नप्राप॥म्‌ 
॥ ३६ ॥ 
श्रीभगवानुवाच 

काम एष क्रोध एष रजोगुणसपुद्धवः | 

महाशनो महापाप्मा विद्धयेनमिह वैरिणम्‌ ॥ ३७॥ 

यस्तु बलवान्‌ प्रवर्तकस्स एष कामः | क्रोधोऽप्येष एव | तजञन्यत्वात्‌ | 
'कामाळोधोऽभिजायते' इति ge | यत्रापि गुरुनिन्दादिनिमित्तः क्रोध- 
त्रापि भक्तिनिमित्तानिन्दाकामनिमित्त एव । ये त्वन्यथा वदन्ति ते सङ्करान्न 
सूक्ष्म जानन्ति | उक्त च 'ऋते कार्म न कोपाद्या जायन्ते हि कथञ्चन’ 
इति । महाशनः । महद्धि FANA | महा्रह्महत्यादिकारणत्वान्महापाप्मा । 
सर्वपुरुषार्थविरोधित्वादवैरी ॥ ३७ ॥ P: 

धूमेनाव्रियते बरहियिथाऽऽद्शो महेन च । 

यथोल्बेनावृतो गर्भस्थाः तेनेदमाबृतम्‌ ` . ॥ ३८॥ 

कथं विरोधी स; | इदमनेनाङृतम्‌ | तथा धूमेनाभिंराबृतः प्रकार्श- 
रूपोःप्यन्येषां न सम्यस्दशनाय तथा परमात्मा | यथाऽऽदेशो agal- 
बृतोञ्न्यस्पाभिव्यक्तिहेतुय भवति तथाञत;करण परमात्मादेव्यक्तिहेतुन भवति 
कामेनादृतम्‌ | wears बद्धो भवति THAT कामेन जीव: ॥ ३८ ॥ 


| 
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aad ज्ञानमेतेन ज्ञानिनो नित्यवेरिणा । ` ` 
कामरूपेण कौन्तेय दुष्पूरेणानलेन च ॥ ३९॥ 
MAA जातमपि ज्ञानं परमात्माऽपरोक्ष्याय न प्रकाशते कामेना- 
घृनम | ज्ञ निनोऽपि किम्वरपज्ञानिनः | कामरूपेण कामार्येन | नित्य. 
वैरिणा | दुष्पूरेण । दुःखेन हि कामः Gal न हीन््रादिपदं सुखेन 
लभ्यते | यदपीन्द्रादिपद पराप्तः पुनरतनह्मादिपदमिच्छतीत्यरम्बुद्धिनस्तीत्यनलः | 
डत (= F 
“ज्ञानस्य ब्रह्मण चामे्धूमो ISHS तथा । 
आदशस्याथ जीवस्य गभस्योल्बो हि कामक; | 
इति ॥ ३९ ॥ 
इन्द्रियाणि मनो वुद्धिरखाघिष्ठानमुच्यते | 
एतेपिमोहयत्येष ज्ञानमाब्ृत्य देहिनम्‌ ॥ ४०॥ 
वधाथ शत्रोरधिष्ठानमाह इन्द्रियाणीति । Agana बुद्ध्यादि 
भिहि विषये; ज्ञानमावृतं भवति ॥ ४० ll Po * 
तस्मास्वमिन्द्रियाण्यादौ नियम्य भरतर्षम | 
पाप्माने प्रजहि हं ज्ञानविज्ञाननाशनम्‌ ॥ ४१.॥ . 
हृताधिष्ठानो हि शत्रृनश्यति। ४१ ॥ 


इन्द्रियाणि पराण्याहुरिन्द्रियेभ्यः परं मन; | 

मनसस्तु परा बुद्धियो बुद्धेः परतस्तुसः ॥ ४२॥ 

एवं gu: परं TTA संस्तस्पात्मानमात्मना | 

जहि शत्रु महाबाहो कामरूपं दुरासद ॥ VR ॥ 
॥ ॐ तस्सदिति श्रीमहगबद्वीतासूपनिषर्सु Ra aai 

secon greeny कमेयोगो ताम तुतीथोऽभ््षक् ॥ २ ॥ 


ug गीताभाष्यम्‌. 
शत्रुहनन आयुधरूपं ज्ञानं वक्तुं जेयमाह इन्द्रियाणीति | असङ्गः 
ज्ञानासिमादाय सरति पारमिति ह्युक्तम्‌ । शरीरादिन्द्रियाणि पराण्यु कृष्टानि | 
न. केवल बुद्धेः परः । श्रुत्युक्तप्रकारेणाऱ्यक्तादापे । 'अव्यक्ता-पुरुष; पर: 
इति श्रुतिः | न च तत्रोक्तेकदेशज्ञानमात्रण भवति मुक्ति: | सार्वत्रिक-. 
गुणोपसंहारों हि भगवता गुणो१संह।रपादेऽमिहितः - आनन्दादयः 
प्रधानस्य' इत्यादिना । तथा चान्यत्र — 

(अपौरुपेयवेदेघु विःणुत्रेदेषु चेव हि । 

ads ये गुणा: प्रोक्ताः सम्प्रदायंगताश्व ये | 

सॅवेस्तेस्सह विज्ञाय ये पश्यन्ति परं हरिम्‌ | 

तेषामेव भवेःमुक्तिर्तान्यथा तु कथञ्चन |’ 
इति ares । तस्माद्‌व्यक्तादपि परस्वेन ज्ञेयः । न चात्र जीव उच्यते | 
“रसोऽप्यस्य qi दृष्टा निवर्तते’ इत्युक्तः्वात्‌ । ; 

'अविहाय परं मत्तो जयः कामस्य वे कुतः? इति च | 
अत; परमात्मज्ञानमेवात्र विवक्षितम्‌ | आत्मानं मनः,। आत्मना बुद्धथा 
l| ४२ ॥ v3 Il 


इति श्रीमदानन्दतीर्थभगवत्पादाचाबविरचिते श्रीमद्भगतद्ीताभाष्ये 
तृतीयोऽध्यायः ॥ ३ ॥ 


ha) 











॥ अथ चतुर्थोऽध्यायः ॥ 


॥ ३» || श्रीभगवानुवाच 
इमं विवखते योगं प्रोक्तवानहमव्ययम्‌ | द 
विवखान्‌ मनवे प्राह मनुरिक्ष्वाकवेऽब्रवीत्‌ ॥१॥ 
एवं परम्पराप्रापमिर्म राजर्षयो विदुः | 
स कालेनेह महता योगो नष्टः परन्तप ॥२॥ 
स एवायं मया AST योगः प्रोक्तः पुरातनः | 
भक्तोऽसि मे सख। चेति रहस्यं द्यतदुत्तमम्‌ ॥ ३॥ 


l| $^ || qu: परस्य माहात्म्यं कर्म मेदो ज्ञानमाह्दात्म्यं चोच्यतेऽस्मि- 


नध्याये | gafy gaai धर्म इत्याह इममिति ॥ १ ॥ २॥ ३ ॥ 


अर्जुन उवाच -- 
अपरं भवतो जन्म परं जन्म विवखतः | 
कथमेतद्विजानीयां त्वमादौ प्रोक्तवानिति ॥ ४ ॥ 
श्रीभगवानुवाच -- 
बहूनि मे व्यतीतानि जन्मानि तव चालुन | 
तान्यहं वेद सबांणि न त्वं वेत्थ परन्तप ॥ ५॥ 


मयि सर्वाणि’ इत्युक्तं तन्माहाश्यमादितो ज्ञातुं एच्छति अपर 


मिति ॥ ४ ॥ ५॥ 


अजोऽपि सन्नव्ययात्मा भूतानामीश्वरोऽपि सन्‌। ` 
प्रकृतिं खामघिष्ठाय सम्भवाम्यात्ममायया ॥ ६ M 
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न तद्बनादिभवानित्यत आह अजोऽपीति | अव्यय आत्मा देहो- 
ऽपीत्यव्ययात्मा | 'अनन्तं विश्वतो मुखे’ इति हि रूपविशेपणमुत्तरत्र | 


'एतन्नानावताराणां निधानं बीजमव्ययम्‌? 
इति च । जगृह इति तु व्यक्तिः । युक्तयस्तृक्ताः | आत्माना दित्वे 
तु सर्वत्मम्‌ | कथमनादिनित्यस्य जनिः | safe स्वामधिष्ठाय | प्रकृत्या 
जातेषु वसुदेवादिषु | aaa तेषां जात इव प्रतीयत इत्यर्थः | न तु 
स्वतन्त्रामधिष्ठायेत्याह खामिति | 'द्रव्य कर्म च' इति gen सा हि 
तत्रोक्ता. | ततः AGE: | आत्ममाथथाऽऽ्मज्ञानेन । HX: प्रथग- 
भिधानात्‌ | 'केतुः केतश्चितिश्चित्त मतिः क्रतुर्मनीषा माया! इत्यभिधानात्‌ | 
सृष्टिकारणया तेषां शरीरादि ag विमोहिकयाऽजात एव जात इव 
प्रतीयते वा | उक्त च-- 

'महदादेस्तु माता या श्रीभूमिरिति कल्पिता | ` 

विमोहिका च दुर्गाख्यां तामिर्विष्णुरजो5पि हि । 

जातवत्मधते ह्यात्मचिह्ठळान्मूढचेतसाम्‌ ॥' 
इति | इश्वरः ईशेभ्योऽपि. वर; । तच्चोक्तम्‌- 

STA ब्रहमरद्रश्रीशेषादिभ्यो यतो भवान | 


वरोऽत ईश्वराख्या ते मुख्या नान्यस्य कस्यचित्‌ ॥' 
इति ब्रह्मवेवर्त | 


सम ईश इत्युक्तः तद्वरत्वाश्वमीश्चरः V इति च || ६ Il 
' यदा यदा हि धर्मस्य ग्लानिभवति भारत | 
अभ्युत्थानमधर्मस्य तदाऽऽ्मार्न सृजाम्यहम्‌ ॥ ७ di 


परित्राणाय agat विनाशाय च दुष्कृताम्‌ | 
` घर्मसंस्थापनाथीय सम्भवामि युगे ay ॥८॥. 
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न जन्मनैव परित्राणादिकं कामिति नियमः | तथाऽपि लीलया 
ada च यथेष्टचारी | तथा हुक्त 'देवस्यैष खभावोध्ये', GAREN 
लीळाकवल्यं' (अ.२ पा.१ अ.९ सू.२) 

'क्रीडतो बालकस्येव चेष्टां तस्य निशामय? 

“अरिभयादिव स्वयं पुराब्यवात्सीद्यदनन्तवीय: | 

पूर्णोऽयमस्यात्र न किञ्चिदाप्ये तथाऽपि सर्वाः कुरते प्रवृत्ती; | 

अतो विरुद्धषुमिमं वदन्ति परावरज्ञा मुनयः प्रशान्ताः |’ 
इत्यादि ऋग्वेद खिलेषु ॥ ७ || ८ Il 

जन्म कर्म च मे दिव्यमेवं यो वेत्ति aum: | 

तयक्त्वा देहं पुनअन्म नेति मामेति ASJA ॥ I 

प्रथङ्मुक्त्युक्तिस्पर्वज्ञाननियमदशनार्थम्‌ | न तु तावन्मात्रेण मुक्ति- 
रिव्युक्तम्‌ । 

"args तु सवे यो ज्ञात्वोपास्ते सदा हि माम्‌ | 
तस्यैव giad यामि नान्यस्य कस्यचित्‌ us 
gama महाकीर्मे | अत्रोक्तस्थैतज्जात्वैव जन्म नेतीति गतिः । इतर 
वाक्यानां नान्यथा गतिः | नान्यस्य कस्यचिदिति विशेषणात्‌ | “तत्वतः 
इति विश्ेषणाज्च सर्वज्ञानमापतति | aaa भवति तत्र न्वत इति विशेषणे 
न विरोधः | उक्तं च. - 
एकं च aaa ज्ञातुं बिना सर्वज्ञतां नर; | 
न समर्थो महेन्द्रोऽपि तस्मात्सवैत्र जिज्ञसेत्‌ ॥ 
इति स्कान्दे । 
वीतरागभयक्रोधा मन्मया माझ्चुपात्रिता; | 


बहनो ज्ञानतपसा पूता मद्भावमागताः ॥ १० N 


4c गीताभाष्यम्‌ 


सन्ति च तथा मुक्ता इत्याह वीतरागेति । मन्मयाः म्झचुराः | 


` सर्वत्र मां विना न किञ्चित्परयन्तीत्यर्थः ॥ १० ॥ 


ये यथा मां प्रपद्यन्ते तांस्तथैव भजाम्यहम्‌ | 

मम वर्त्मानुवर्तन्ते मनुष्या! पार्थ ada: ॥ ११॥ 

न च मद्भजनमात्रेण मुक्तिभेवत्यन्यदेवतादिरूपेण | तथाऽपि 
सबेषामानुरूप्येण फलं ददामीत्याह ये यथेति । भजामि सेवयामि 
फलदानेन | न तु गुणभावेन | कथमयं विशेष इत्यत आह मम वर्त्मेति | 
अन्यदेवता यजन्तोऽपि मम वर्त्मेवानुवर्तन्ते । aaa gag ware 
मम | 'ेऽप्यन्थ्देवतामक्ताः? इति वक्ष्यति | यो देवानां नामधा एक 
एव? इति हि श्रुतः | भगवानेव च तत्राभिधीयते । भजस्य नामावध्ये- 
safi इत्यादिलिङ्गात्‌ ॥ ११ ॥ | 


aga: कर्मणां सिद्धि यजन्त इह देवता; | 

fan हि मानुषे लोके सिद्धिभवति कर्मजा ॥ १२ ॥ 

कुतो मम वर्त्मानुवर्तन्ते fay हि । अत एवं हि फलप्राप्तिः | 
“तस्मात्त धनसनयः? इति श्रतिः ॥ १२ ॥ 


चातुर्वण्यं मया सृष्टं गुणकर्मविभागशः | 

तस्थ कर्तारमपि मां विद्धचकर्तारमच्ययम्‌ ॥ १३ ॥ 

अहमेत् हि कर्तेत्याइ चातुर्वण्येमिति । agiagia: | 
सास्तिको ब्र ह्मण: | सास्विकराजसः क्षत्रियः । राजक्षतामसो वैश्यः | 
तामसः शूट इति गुणविभागः | कर्मविमागस्तु 'शमो दम’ इत्यादिना 
वक्ष्यते | वैलक्षण्यात्कर्ताउप्यकर्ता । तथा हि श्रुतिः “विश्वकर्मा विमनाः' 
इत्यादि | 'तनुर्विद्या क्रियाकृति:' इति च । साधित चेतत्पुरस्तात्‌ ॥ १३ lb 
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न मां कर्माणि लिम्पन्ति न मे कर्मफले स्पृहः | 
इति at योऽभिजानाति कर्ममिम स बध्यते ॥ › ४ ॥ 
अत एव न मां कर्माणि लिम्पन्तीत्याह-- | 
न मे कर्मफले स्प्रहा | इच्छामात्रं खस्ति | न तु तत्राभिनिवेशः | 
तञ्चेक्त - 
'आकाङ्कन्नपि देवोऽसौ नेच्छते लोकबत्परः | 
न ह्याग्रहस्तस्य विष्णोर्जञानकामो हि तस्य तु ॥! 
इति । न च केचिन्धुक्ता भवन्तीति क्रमेण सर्वमुक्तिः | तथा हि श्रुति: — 
ज्ञात्वा तमेवं मनसा हृदा च भूयो न मृत्युमुपयाति विद्वान्‌? इति di 
‘eq वा इत्यनन्ता बा इत्यनन्ततरदिति होवाच’ इति ॥ १४ ॥ 


एवं ज्ञात्ग कृतं कर्म vu ggg: | 
कुरु कमेव तस्मा पूर्वे: पूर्वतरं कृतम्‌ ॥ १५ ॥ 
एवं ज्ञात्वाऽपि कर्मकरण भाचारोऽप्यस्तीत्याह एवमिति । पूवैतरं 


कर्म पूवमावंत्यर्थः ॥ १५ ॥ 

किं कर्म किमक्मेति कवयोऽप्यत्र मोहिताः | 

तत्ते कर्म प्रवक्ष्यामि यज्ज्ञात्वा मोक्ष्यसेऽशुभात्‌ ॥ १६ ॥ 

“कर्म कुरू इत्युक्तम्‌ | तस्य कर्मणो दुर्वि Hae तम्यखकतुम्‌ 
कि कमेंति | 

कर्मणो पि बोद्धव्यं बोद्धव्यं च विकर्मणः | 

अकर्मणश्च बोद्धव्यं गहना कर्मणो गतिः ॥ १७ l 

न Rae तज्ज्ञात्वा Aa । gra इत्याशयवानाह कर्मण इति | 
तच्चोक्त — 
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“अज्ञात्वा भगवान्‌ कस्य कर्माकर्म विकर्मकम्‌ | 

दशन याति हि मुने कुतो मुक्तिश्च agar i” 
इति | अकर्म कर्माकरणम्‌ | कर्माकर्मान्यद्विकर्म । निपिद्धम्‌ । बन्धकत्वात्‌ | 
ततो विविच्य कर्मादि बोद्धव्यमित्यादि । न च शापादिना कवयोऽप्यत्र 
मोहिताः? | अशक्य चेतञ्ज्ञःतुमित्याह-- गहनेति ॥ १७ 0 


कर्मण्यकर्म यः पश्येदकर्मणि च कर्म यः । 

स बुद्धिमान्‌ मनुष्येषु स युक्तः कृत्सकर्मकृत ॥ १८ ॥ 

कर्मादिस्वरूपमाह कर्मणीति ॥ कर्मणि क्रि्रमाणे सति । cred 
यः पश्येत्‌ । विष्णोरेव कर्म, नाहं चित्प्रति बम्वः fey करोमीति | 
अक्कर्मणि सुप्त्यादावकरणावस्थ।याम्‌ | परमेश्वरस्य कर्म यः पझ्यति 'अथमेव 
परमेश्वरः aaa! सर्वसृष्रयाद करोति’ इति स बुद्धिमान्‌ ज्ञानी । स एव 
च युक्तः योगयुक्तः | सर्वाकरणात्स एवं कृत्सकर्मकत्‌ | कृत्खफलवत्त्वातू ॥ 
॥ १८ ॥ 


यस्य सर्वे समारम्भाः कामसङ्कल्पबजिताः | 

ज्ञानाग्रिदग्घकर्माण तमाहुः पण्डित बुधाः ॥ १९ ॥ 

एतदेव प्रपञ्चयति यस्येत्यादेना छोकपद्चकेन । -उक्तप्रकरिण 
ज्ञानामिदखकर्माणम्‌ ॥ te ॥. 


त्यक्त्वा कर्मफलाऽसङ्ग नित्यतृप्तो निराश्रयः | 
कर्मण्यमिप्रबत्तोञ्पि नेव किश्चत्‌ करांत सः ॥ २० ॥ 
न च कामसङ्करपाभावेनाळम्‌ aag BE च त्यक्त्वा । जात 


स्वरूपमाह पुननित्यतृक्त इति । नित्यतृप्तनिर।श्रयश्वरक्षरूपोऽस्माति तथा वैध; 
॥ २० ॥ 
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निराजीर्यतचित्तात्मा त्यक्तमर्वपरिग्रहः | 
शारीरं केवलं कर्म कुर्वना5झोति किस्बिषम्‌ ॥ २१ ॥ 
कामादित्यागोपायमाह निराञीरिति ॥ यतचित्तात्मा year निरा. 
शीरित्यथः । आत्मा मनः। परिम्हत्यागो5नमिमानम्‌ । ' नैव किञ्चित्‌ 
करोति’ इत्यस्याभिप्रायमाह नाव्झोति किस्बिषमिति ॥ २१ ॥ 


यदच्छालाभमन्तुष्टो दन्द्रातीतो विमत्सरः | 

समस्सिद्धावसिद्धौ च zer न निबध्यते || २२ ॥ 

यतचित्तात्मनो लक्षणमाह यरृच्छालाभेति । कथं दवनद्व।तीतत्व- 
मित्याह समस्सिद्धाविति ॥ २२ ॥ 


गतमङ्गस्य युक्तस्य ज्ञानावस्थितचेतसः | 

यज्ञायाऽचरतः कर्म समग्रं प्रविलीयते ॥ २३ ॥ 

उपसंहरति गतमङ्गस्येति | गतसङ्गस्य फलटखहरहितस्य । मुक्तस्य 
शरीराद्यनभिमानिनः | ज्ञानावस्थितचेतशः परमेश्वरज्ञानिनः ॥ २३ ॥ 


sagi बरह्म हवित्रेह्याभौ ब्रह्मणा हुतम्‌ । : 
aaa तेन गन्तव्यं ब्रह्म कर्म समाधिना ।। २४ ॥ 
ज्ञानावाखितचेतस्वं स्पष्टयति ब्रह्मार्पणमिति ॥ सर्वमेतद्अत्युच्यते | 
तदधीनसत्ताप्रतीति्वात्‌ | न तु तत्स्वरूपत्वात्‌ | उक्त 
sagà यतृस्सर्यमतस्सर्वो भवानिति | 
वदन्ति मुनयस्सर्वे न तु स्वस्वरूपतः Ul 
इति पाद्म | सबै aui इति च। “एतं ह्यव बहुचा इत्यादि च | 
समाधिना सह ब्रह्मैव कर्म ॥ २४ ॥ 
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देवमेवापरे यज्ञ योगिनः पर्युपासते | 
ATMA यज्ञं यज्ञनेतो१जुहृति ॥ २५ ॥ 
शरत्र।दीनीन्द्रियाण्यन्ये संयमाग्निषु sua | 
शब्दादीस्तरिषयानन्य इन्द्रिय।ग्रिपु wea! २६ ॥ 
यज्ञमेदानाह देअमित्य।दिना । देवं भगवन्तम्‌ । स एव तेषां 
यज्ञः | भगवदुपासन fata क्रियाविशेषणम्‌ । नान्यत्तेषामस्ति यतीनां 
केषाञ्चित्‌ | यज्ञ भगवन्तम्‌ | ‘aya यज्ञम्‌ |! ‘asl विष्णुदवता! 
इत्यादेश्रृतिभ्यः | यज्ञेन प्रसिद्धेनैव | aq प्रत जुद्दतीते eda समं 4 
यज्ञ इत्यादौ ॥ उक्त च-- 
"विष्णु रुद्रेण पशुना ब्रह्म। ज्येष्ठेन qi । 
अयजन्मानसे यज्ञे Mat प्रपतामह; ॥' 
इति ॥ २५ ॥ २६ ॥ 


सबाणीन्द्रियकमोणि प्राणकम|णि चापरे । 

आत्मसंयमयोगाम़ो Taq JANA ॥ २७ ॥ 
अआत्मसंयमाख्यापयामौ ॥ २७॥ 

द्रव्ययज्ञस्तिपोयज्ञा योगयज्ञास्तथाऽपरे | 

स्राष्यायज्ञानयज्ञाश्च यतयइशसितत्रवाः ॥ २८ ॥ 

रव्यं जुहुतीति द्रव्ययज्ञाः | तपः परमेश्वरापणबुद्धया तत्र जुहुतीति 


तपोयज्ञाः इत्यादि | इदे तपो cagA जुहामि तसूज।थेमित EA: | 
तदपण एव च होमबुद्धिः ॥ २८ ॥ 





अपाने जुहति प्राणं प्राणेऽपानं तथाऽपरे | 
म्राणापानगती रुद्ध्वा प्राणायामपरायणा? || २९ ॥ 
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अपरे प्राणायामपरायणाः प्राणमपाने sed, अपानं च प्राणे । 
कुम्भकस्था एव भवन्तीत्यर्थः ॥ xe ॥ 


अपरे नियताहाराः प्राणान्‌ प्राणेषु ge | 
सर्वेऽप्येते यज्ञविदो यज्ञक्षपितकरमषाः || ३० ॥ 
यज्ञरिष्टामृतश्चुजो यान्ति ब्रह्म सनातनम्‌ | 
नायं लोओऽस्त्ययज्ञस्य कुतोऽन्यः कुरुसत्तम || ३१ ॥ 
नियताहारततेनेव प्राणशोषात्पराणान्‌ प्राणेषु Gee | 'च्छेद्र।ङानसि 
प्राज्ञः इत्यादि श्रत्युक्तप्रकारेण वा | अन्यदपि ग्रन्थान्तरे सिद्धम्‌ | 
धय॒दस्थाल्पाशनं तेन प्राणाः प्राणेषु बै हुताः’ 
इति ॥ ३० | ३१ ॥ 
एवं बहुविधा यज्ञा वितता ब्रह्मणो मुखे । 
कर्मज,न्‌ विद्धि तान्‌ स्ानिव ज्ञात्वा विमोक्ष्यसे || ३२ ॥ 
र्मणः परमात्मनो मुखे | 
‘ag हि सर्वयज्ञानां भोक्ता च प्रभुरेब च' 
इति वक्ष्यति | मानसवाचिककायिककर्मजा एव हि ते "d | एबं ज्ञाता 
तानि कर्माणि कृत्वा विमोक्ष्यसे । युद्ध परित्यज्य यन्मेक्षथ करिष्यसि तदपि 
कर्म | अतो विहितं न त्याज्य्रमिति भावः ॥ ३२ ॥ 
श्रेयान्‌ द्रव्यमयादयज्ञात्‌ ज्ञानयज्ञः परन्तप | 
सवं कर्माखिलं पार्थ ज्ञाने परिममाप्यते ॥ ३३ ॥ 
अखिल उपासनाङ्गयुक्तम्‌ । ज्ञानफरमेवेत्यर्थः ॥ ३३ ॥ 


तद्विद्धि प्रणिपातेन परिप्रश्नन सेवया । 
उपदेक्ष्यन्ति ते ज्ञानं ज्ञानिनस्तत्वद्शिनः ॥ २४ ॥ 
इदानीमपि ज्ञान्येव | तथाऽप्यमिभवान्मोहः | मा तूक्ता ॥ २४॥ 


Ps SNA 
MESS NEE Ss 
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यज्ज्ञात्वा न ganida यास्यसि पाण्डव | 
येन भूतान्यशेषेण द्रक्ष्यस्यात्मन्यथो मयि ॥ ३५ ॥ 
येन ज्ञानेन म्यात्मभूते सर्वभूतान्यथो तस्मादेव मोहनाशात्‌ 
AA ॥ २५ ॥ 

अपि चेदसि पापेभ्यस्सर्वेभ्यः पापकृत्तमः | 
सब ज्ञानपुवेनेब afii सन्तरिष्यसि ॥ ३६ ॥ 
यथेथांसि समिद्धो5प्रिभम्मसात्कुरुतेडजुन | 
ज्ञाना अस्मर्वकर्माणि भस्मसात्कुरुते तथा | ३७ ॥ 
न हि ज्ञानेन सदृशं पवित्रमिह विद्यते | 
deer योगसंसिद्धः कालेनात्मनि विन्दति ॥ ३८ ॥ 
्रद्धाआँछभते ज्ञानं मत्परस्संयतेन्द्रियः | 
ज्ञानं लब्ध्वा परां शान्तिमचिरेणाधिगच्छति ॥ ३९ ॥ 
अञश्राश्रहदधानश्च संशयात्मा विनश्यति | 
नायं लोकोस्ति न परो न सुख संशयात्मनः || ४० ॥ 
योगसन्यस्तकर्माण gere छिन्नसंशयम्‌ | | 
आत्मउन्त न कर्माणि निबभन्ति धनञ्जय ॥ ४१ ॥ 
तस्मादज्ञानसम्भूतं हृत्स्थं ज्ञानासिनाऽऽत्मनः। . | 
छिखेनं संशयं योगमातिष्ठोत्तिष्ठ भारत ॥ ४२ ॥ 

W3^ तत्सदिति श्रीमद्भगवद्वीतासूपनिषत्सु ब्रह्मविद्यायां योगशाख्ने 
श्रीकृप्ण'जुनसंवादे ज्ञानयोगो नाम चतुर्थोऽध्यायः ॥ ४ ॥ 
तत्साधने RAATS च तदुत्तरेरुक्‍त्वोपसंहरति ॥ ३९-४२ ॥ 


इति श्रीमदानन्दतीर्थभगवत्पादाचार्यविरचिते श्रीमद्धगवद्वीतामाष्ये 
चतुर्थोऽध्यायः ॥ ४ ॥ 
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॥ अथ पश्चमोऽध्यायः ॥ 


अजुन उवाच-- 

संन्यासं कर्मणां कृष्ण पुनयोंगे च शंससि | 

यच्छेय एतयोरेकं तन्मे ale सुनिश्चितम्‌ ॥ १ ॥ 

॥ ३० ॥ तृतीयाध्यायोक्तमेव कर्मयोगं प्रपञ्चयत्यनेनाध्यायेन | 
'यहृच्छारा मसन्तुष्ट' इत्यादिना संन्यासम्‌ | 'कुरु mua इत्यादिना कर्मयोगं 
च | नियमनादिना सकललोककर्षणात्कृष्ण: | 
तःचोक्तसू -- 

‘qa: कर्षसि देवेश नियम्य सकले जगत्‌ | 

अतो वदरित मुनयः कृष्ण त्वा ब्रह्मवादिनः ॥' 
इति महाकौर्म | संन्यासशब्दाथ भगवानेव वक्ष्यति | अयं प्रश्नाभिप्रायः | 
यदि संन्यासः भेयो5धिकस्स्यात्तहिं संन्यासस्येषद्रिरोधि युद्धमिति ॥ १ ॥ 


संन्यासः कर्मयोगश्च निःश्रेयसकरावुभौ । 
तयोस्तु कर्मसंम्यासात्‌ कर्मयोगो विशिष्यते ॥ २ ॥ 
नाये संन्यासो यत्याश्रमः | 
argen संन्यासान्मत्यूजेव गरीयसी ।' 
इति वचनात्‌ | | 
“तानि वा एतान्यवराणि तपांसि न्यास एवात्यरेचयत्‌, 
इति x | à ‘ 5 
` (संन्यासस्तु तुरीयो यो निष्क्रियाख्यस्सधर्मक: । 
न तस्मादुत्तमों धमों लोके कश्च विद्यते । 
agens हि यढ्च्छेचद्गृइखो न धार्मिक: । 
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मद्धक्तिश्व विरक्तिस्तदधिकारो निगद्यते | 

यदाऽधिकारो भवति ब्रह्मचार्यपि प्रत्रजत्‌ |) 
इति नारदीये । ` 

'ब्रह्मचर्यादेव प्रत्रजत्‌ यदहरेव fac |’ 

इति च। 

“संन्यासे तु तुरीये बै प्रीतिर्मम गरीयसी | 

थेषामत्राधिकारो न तेषां कर्मेति निश्चयः ॥' 
इत्यादेश्च ब्रा | अतो नात्राश्रमस्संन्यास उक्तः ॥ २ ॥ 


Jaa नित्यसंन्यासी यो न द्वेष्टि न काङ्घति । 

ficat हि महाबाहो सुख बन्धात्प्रमुच्यते ॥ ३ ॥ 

संन्यासशब्दार्थमाह ज्ञेय इति | संन्यासस्य नि:श्रेयसकरस्वं ज्ञापयितु 
तच्छब्दाथ सारयति ज्ञेय इति ॥ ३ ॥ 


साङ्वययोगौ पृथग्बालाः प्रवदन्ति न पण्डिताः | 
एकमप्यासितस्सम्यगुभयो विन्दते फलम्‌ ॥ ४ ॥ 
सन्यासो हि ज्ञानान्तरङ्गसवेनोक्तः “न तस्य तत्वग्रहणाय' इत्यादी | 
अतः कथं dis इत्यत आह साइथायोगाविति । उमयोरप्यन्तरः 
इत्वेनाविरोध: | 
अभिमुग्धो ह वे धूमताम्तः ed लोक न प्रत्यमिजानाति' 
मा बः ga: पितरस्मादाश्रिता या यज्ञशालासनधूमवर्तानाम 
इत्यादि काम्यकर्मविषयमिति भाव: | ये खन्यथा वदन्ति ते बालाः॥ ४ ॥ 


यत्‌. साइयेः प्राप्यते स्थानं तद्योगेरपि गम्यते | 
एक Aga च योग च य! प्यति स पश्यति || ५ ॥ 
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एकमपीत्यस्यामिप्रायमाह यत्साइचरिति ॥ योगिभिरपि ज्ञानद्वारा 
ज्ञानफल प्राप्यत इत्यर्थ: || ५ ॥ 

संन्यासस्तु महाबाहो दुःखमाप्तुमयोगतः 

योगयुक्तो ahaa नचिरेणाधिगच्छति ॥ ६ ॥ 

इतश्च संन्याताद्योगो वर इत्याइ संन्यासस्त्विति | योगाभावे 
AMRES न भवति । अतः कामजयादिदुःखमेव तस्म । hu हि 
फलम्‌ | अन्यत्फरमल्पत्वादफलमेवेत्याशयः | तच्चोक्तं 

“विना मोक्षफलं qu न तत्फलमुदीते' | 

इति पाद्मे | ag महाफल्योग्ये तस्याल्पे फलमेव न भवति | यथा 
पद्मरागस्य तण्डुलुमुष्टि: । महाफलश्च योगयुक्तश्रेत्‌ संन्यास इत्याह योगयुक्त 
इति | मुनिः संन्यासी । तच्चोक्तं 

स हि ठोके सुनिर्नाम a: कामक्रोधवर्जितः' | 

इति ॥ ६ ॥ 

योगयुक्तो विशुद्धात्मा विजितात्मा जितेन्द्रियः 

सर्वभूतात्मभूतात्मा कुर्वन्नपि न लिप्यते ॥ ७॥ 

एतदेव प्रपञ्चयति योगयुक्त इति ॥ सर्वभूतात्मभूतः परमेश्वरः | 
यच्चम्नोतीत्यादेः | स आत्मभूतः खसमीपं. प्रत्यादानादिकर्ता यस्य स सर्व: 
भूत।त्मभूतात्मा ॥ ७ ॥ 

नेव किञ्चित्‌ करोमीति युक्तो मन्येत त्वित । 

पश्यन्‌ शृण्बन्‌ स्पृशान्‌ बिघ्रन्नश्नन्‌ गच्छन्‌ 

= AMATE ॥ 
प्रलपन्विसूजन्‌ गृहतुन्मिपन्िमिषन्षपि | 


इन्द्रियाणीन्द्ियार्थेषु वर्तन्त इति धारयन्‌ ॥ A ॥ 
संन्यास स्पष्टयति पुनः ोकद्वयेन ॥ < ॥ ९ ॥ | 
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ब्रह्मण्याधाय कर्माणि सङ्ग त्यक्त्वा करोति थः । 

लिप्यते न स पापेन पद्मपत्रमित्राम्भसा ॥ १० ॥ 

संन्यासयोगयुक्त एव च कर्मणा न लिप्यत इत्याह ब्रह्मणीति d 
साधननियमस्योपचारत्वनिषृत्त्यथ पुनः पुनः फलकथनम्‌ ॥ १० ॥ 


कायेन मनसा बुद्धचा केवलेरिन्द्रियरपि । 
योगिनः कर्म कुर्वन्ति सङ्ग त्यक्त्वाऽऽत्मशुद्धये ॥ ११॥ 
एवं चाचार इत्याह कायेनेति ॥ ११ ॥ 


युक्तः कर्मफलं त्यक्त्वा शान्तिम्रोति नेष्टिकीम्‌ | 

अयुक्तः कामकारेण फले सक्तो निबध्यते ॥ १२ Il 

पुनधुक्त्यादिनियमनाथै युक्तायुक्तफलमाह युक्त इति । युक्तो योग. 
युक्तः ॥ १२ ॥ | 


सर्वकर्माणि मनसा संन्यस्याऽस्ते सुख वशी | 
` नबद्वारे पुरे देही नेव कुर्वन्न कारयन्‌ Ul १३ ॥ 
पुनः संन्यासञब्दा स्पष्टयति सर्वकर्माणीति । मनसा’ इति 
विशेषणादभिमानत्यागः ॥ १३ ॥ 


न कतेत्बं न कर्माणि लोकस्य सृजति प्रभु: । 
न कर्मफलसंयोगं खभावस्तु परवर्तते ॥ १४ ॥ 
नादत्ते कस्वचित्‌ पाप न चेव सुकृतं विभुः | 
अज्ञानेनावृत ज्ञानं तेन दुह्यन्ति जन्तवः ॥ १५ ॥ 


न च करोति वस्तुत इत्याह न कर्तृत्वमिति । प्रशुर्दि जीवो जड 
मपेक्ष्य ॥ १४ ॥ १५॥ 
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जञानेन तु तदज्ञानं येषां नाशितमात्मन; | 
तेषामादित्यवज्ज्ञान प्रकाशयति तत्परम्‌ ॥ १६ ॥ 
ज्ञानमेवाज्ञाननाशकमित्याह ज्ञानेनेति | प्रथमज्ञार्न परोक्षम्‌ ॥ १६ tl 


तद्बुद्धयस्तदात्मानस्तन्निष्ठास्तत्परायणा! | 

गच्छन्त्य पुनरावृत्ति gap AT: ॥ १७ ॥ 

अपरोक्षज्ञानाव्यवहितसाधनमाह तद्बुद्धय इति ॥ १७ ॥ 

विद्याविनयक्षम्पन्न ब्राह्मणे गवि हस्तिनि | 

शुनि चेत्र श्वपाके च पण्डितास्समदर्िनः ॥ १८ ॥ 

परमेश्वरस्वरूपाणां सर्वत्र साम्यदशन च परोक्षज्ञानसाधनमित्याशय- 
वानाह विद्येति ॥ १८ ॥ 

इहेव तेजितस्सगों येषां साम्ये खितँ मनः | 

निर्दोषं हि समं ब्रह्म aemper ते स्थिताः ॥ १९ ॥ 

तदेव स्तौति इहेवेति ॥ १९ ॥ 

न प्रहृष्ेरिभ्रय प्राप्य नोद्विजेतपराप्य चाप्रियम्‌ | 

खिरबुद्विरसंमूढो ब्रह्मविह्रह्मणि स्थितः ॥ २० ॥ 

संन्यासयोगज्ञानानि मिलित्वा प्रपञ्चयत्यध्यायशेषेण ॥ २० ॥ 

बाह्यस्पशेषपरसक्तात्मा विन्दत्यात्मनि यत्सुखम्‌ | 

स ब्रह्मयोगयुक्तात्मा सुखमक्षयमश्नुते ॥ २१ ॥ 

पुन्योगस्याधिक्यं स्पष्टयति बाद्यस्पश्षाष्विति । कामरहित भात्मनि 
age विन्दति स एव ब्रह्मयोगदुक्तातमा चेत्तदेवाक्षय सुखं विन्दति । ब्रहम 
विषयो योगो sep । ध्वानादियुक्तस्बैवात्मसुखमक्षयम्‌ | अन्यथा 
नेत्यर्थः ॥ २१ ॥ ; 

ये हि संस्पशजा भोगा दुःखयोनय एव ते । 

आद्यन्तवन्तः कौन्तेय न तेषु रमते बुध! ॥ २२ ॥ 
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संन्यासाथे कामभोगं निन्दयति ये हीति ॥ २२ ॥ 


शक्रोतीहव यः सोढु प्राकू शरीरविमोक्षणात्‌ । 

कामक्रोधोड्कबं वेग स युक्तः स सुखी नरः ॥ २३ ॥ 

तत्परित्याग प्रशसयति शक्नोतीति | कामक्रोधोद्धव वेगं सोट 
TARI शरीरमोक्षणात्प्राक्‌ | बथा मनुष्यदेहे He सुशकः तथा नान्य- 
AA भावः | ब्रह्मलोकादिस्तु जितकामानामेव भवति ॥ २३ ॥ 


योऽन्तस्सुखोऽन्तरारामस्तथाऽन्तज्योतिरेबर यः | 
स योगी ब्रह्मनिर्वाणं ब्रह्मभूतो ऽधिगच्छति ॥ २४ ॥ 
ज्ञानिलक्षण प्रपञ्चयत्युतरेः कोकैः | आरामः परदशनादिनिमित्त 
सुलम्‌ | अत्र तु परमात्मदशनादिनिमित्त तत | gå तूपद्रवक्षये व्यक्तम्‌ | 
अत्र तु कामादिक्षये व्यक्तमात्मनः सुखम्‌ | स्वयं ज्योतिष्ठाद्गगवतः | aga- 
क्तरन्तर्ज्यो ते: । सर्वेषामन्तर्ज्यो ays व्यक्तेविंशेष: । असम्परज्ञातसमाधीनां 
बाह्यादशनात्‌ | दरने5प्यकि-अत्करलादेवशब्द: | उत्त, चेतत्‌-- 
'दशनस्पशसम्मापादहसुख जायते quu | 
आराम: स ठु विज्ञेयः सुख कामक्षयोदितम्‌” di 
इति नारदीये । 
'ख्योतिष्ट्रान्महाविष्णोरन्तर्ज्योतिस्तु after: 
इति च | agaa: कारणमाह ब्रह्मणि भूत इति ॥ २४ ॥ 
रभन्ते ब्रह्मनिवांणमृषयः क्षीणकल्मषाः | 
छिन्नद्वैधा यतात्मानः सर्वभूतहिते रताः ॥ २५ ॥ 
पापक्षयाचतद्वगवतीत्याइ लमन्त इति || क्षीणकर्मा मुत्वा छिन्न 
gA यतात्मन; | द्वेधा भावो द्वैधम्‌ | संशयो विपर्ययो बा | तच्चोक्तं 
Raa: संशयो वा ages त्वकृतात्मनाम्‌ | 
ज्ञानासिना तु तच्छित्वा amas परिव्रजेत्‌’ | 
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इति च । 

azara एवाऽयतात्मानः | दीधमनसः | सर्वज्ञा इत्यर्थः | तत 
एवं छिलन्नद्वेधा: | तच्चोक्त -- 

क्षीणपापा महाज्ञाना जायन्ते गतसंशया;? i 
इति | छिन्नद्रेधा यतात्मान इति वा ॥ २७ ॥ 

कामक्रोधवियुक्तानां यतीनां यतचेतसाम्‌ | 

अभितो ब्रह्म Ratt वर्तते विदितात्मनाम्‌ ॥ २६ ॥ 

घुळभं च तेषां ब्रह्मेत्याह कामक्रोधेति ॥ अभितः ada ॥ २६ ॥ 

स्पशान्कृत्या बहिर्बाद्याभश्वुश्ेवान्तरे शोः | 

प्राणापानौ समौ कृत्वा नासाभ्यन्तरचारिणौ ॥ २७ ॥ 

यतेन्द्रियमनोबुद्धिमुनिर्मोक्षपरायणः | 

विगतेच्छाभयक्रोधो यः सदा मुक्त एव सः ॥ २८ ॥ 

ध्यानप्रकारमाद स्पशानित्यादिना । बाद्यान्‌ स्पर्शान्‌ बहिः कृत्वा 
श्रोत्रादीनि योगेन नियम्येत्यर्थ: | usse कृत्वा भ्रवोर्मध्यमवलोकय- 
नित्यर्थः | उक्त च — 

“नासाग्रे वा sete ध्यानी चक्षुर्निवापयेत्‌ |’ 

इति | प्राणापानौ समौ कृत्वा कुम्भके faa: ॥ २७ ॥ २८ ॥ 

भोक्तारं यज्ञतपसां सर्वलोकमहेश्वरम्‌ | 

सुहृदं सर्वभूतानां ज्ञात्वा माँ शान्तिमृच्छति ॥ २९ ॥ 

॥ ॐ तत्सदिति श्रीमद्भगवद्टीत|सूपनिषत्सु ब्रह्मविद्यायां योगशास्त्र 
श्रीकृष्णाजुनसंवादे कर्मसंन्यासयोगो नाम पश्चमो$ध्याय: ॥ ५ ॥ 
ध्येयमाह भोक्तारमिति ॥ २९ ॥ 
इति श्रीमदानन्दतीर्थभगवत्पादाचार्यविरचिते श्रीमद्भगवद़ीता- 
भाष्ये पञ्चमोऽध्यायः ॥ d 
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॥ अथ षष्टोऽध्यायः ॥ 


श्रीमगबानुवाच — 
अनाश्रितः कर्मफलं कायं कर्म करोति थः | 
स संन्यासी च योगी च न निरम्निन चाक्रियः॥। १॥ 


ज्ञानान्तरङ्गे समाघियोगमाहनेनाध्यायेन | विवक्षित संन्यासमाह 
योगेन सह | आनश्रित इति । चतुर्थाश्रमिणोऽप्यञ्निः क्रिया चोक्ता देव- 
मेवेत्यादौ । 


afi s तसूजा क्रिया म्यासाश्रमे स्मृता? इति च | 
तस्मान्निरसिरक्रियः संन्यासी योगी च न भवत्येव ॥ १ ॥ 


य संन्यासमिति प्राहुर्योगं तं विद्धि पाण्डव | 

न हयसंन्यस्तसङ्करपो योगी भवति कश्चन ॥ २ ॥ 

संन्यासोऽपि योगाम्तभूत इत्याह यं संन्यासमिति । कामसङ्गस्पाथ- 
परित्यागे कथमुपायवान्‌ स्यादित्याशयः ॥ २ ॥ 


आरुरुक्षोमुनेर्योग कर्म कारणप्रुच्यते | 
योगारूढस्य तस्यै शमः कारणमुच्यते ॥ ३ ॥ 


कियत्काल कर्म कर्तव्यमित्यत आइ आरुरुक्षोमुनेरिति । योग. 
माररकषोरपायसम्पू्तिभिच्छोः । योगमारूढस्य सम्पूर्णोपायस्य | अपरोक्ष- 
ज्ञानिन इत्यर्थः | कारणं परमसुखकारणम्‌ | अपरोक्षज्ञानिनोऽपि समाध्यादि- 
Tegma | तस्य सर्वोपशमेन समाधिरेव कारणं rarum: | तथाऽपि 
यदा भोक्तव्योपरमः तदेव सम्यगसम्परज्ञातसमाधिर्जायते | अन्यदा 3 
मगवश्वरितादी स्थितिः | 
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तञ्चोक्तम्‌-- 
“ये त्वां पश्यन्ति भगवस्त एव सुखिनः परम्‌ | 
तेषामेव तु सम्यक्च समाधिर्जायते नृणाम्‌ ॥ 
भोक्तव्यकर्मण्यक्षीणे जपेन कथमाऽपि वा | 
वर्तयन्ति महात्मानः तद्भक्ताः तत्पराषणा: ॥' 
इति ॥ ३ ॥ 


यदा हि नेन्द्रियार्थेषु न कर्मखनुषज्यते | 

सर्वसङ्करपसंन्यासी योगारुढस्तदोच्यते ॥ ४ ॥ 

योगारूढस्य लक्षणमाह यदेति । सम्यगननुषङ्गसतस्यैब भवति | 
उक्तं च--- 

“स्वतो दोषळयो zgr त्वितरेषां su: ।' 
इति ॥ ४ ॥ 

उद्रेदात्मनाऽऽत्मानं नाऽत्मानमवसादयेत्‌ | 

आत्मेब ह्यात्मनो बन्धुरात्मेव रिषुरात्मनः ॥ ५ ॥ 

स च योगारोइः प्रयत्नेन कर्तव्य इत्याह उद्धरेदित्यादिना ॥ ५ ॥ 

बन्धुरात्माऽऽत्मनस्तस्य येनात्मेवाऽत्मना जितः | 

अनात्मनस्तु Wed वर्तेताऽत्मेब WTA ॥ ६ |i 

कस्य बन्धुरात्मेत्याह बन्धुरात्मेति | आत्मा मन; । emm 
जीवस्य | आत्मना मनसा | आत्मानं जीबम्‌ | आत्मेव मनः | आत्मना 
बुद्धया, जीवेनेव वा | स हि बुद्धया! ATAR | 
उक्तं च-- Wa एव मनुष्याणां कारणं बन्धमोक्षयोः ।' 

“उद्वरेन्मनसा जीवं न जीबमबसादयेत्‌ | 


जीवस्म बन्धुः शत्रुश्च मन एव न संशयः u' 
[0 
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‘sida बुद्धया हि यदा मनो जितं तदा बन्धुः शत्रुरन्यत्र चास्य | 
ततो जयेदूबुद्विबलो नरस्तद्वेवे च भक्त्या मधुकेटभारी' ॥ 
इत्यादि aadA | अनात्मनः अजितात्मनः पुरुषस्य, अजितमनस्कस्य | 
सदपि मनोऽनुपकारीत्यनात्मा | सन्नपि भृत्यो न यस्य usua वर्तते स 
Se: | तस्यात्मन एव शत्रुवच्छत्रुत्वे वर्तते ॥ ६ ॥ 


जितात्मनः प्रशान्तस्य परमात्मा समाहितः | 
शीतोष्णसुखदुःखेषु तथा मानापमानयोः ॥ ७ ॥ 
ज्ञानविज्ञानतृपात्मा कूटस्थो विजितेन्द्रियः | 
युक्त इत्युच्यते योगी समलोष्ठावमकाश्चनः ॥ ८ ॥ 
जितात्मनः फलमाह जितात्मन इति | जितात्मा हि प्रशान्तो 
भवति | न तस्य मनः प्रायो विषयेषु गच्छति | तदा च परमात्मा सम्यगा- 
हितः, हृदि सन्निहितो भवति, अपरोक्षज्ञानी भवतीत्यर्थः | अपरोक्षज्ञानिनो 
लक्षण स्पष्टयति शीतोष्णेत्यादिना | शीतोष्णादिषु कूटस्थः | 'ज्ञान- 
विज्ञानतृप्तात्मा' "विजितेन्द्रियः इति कूटस्थत्वे हेतुः । विज्ञानं विशेष- 
ज्ञानम्‌ | अपरोक्षज्ञानं वा | तच्चोक्त-- 
“सामान्येये खविज्ञया विशेषा मम गोचराः | 
देवादीनां तु तज्ज्ञानं विज्ञानमिति कीर्तितम्‌’ । 
इति | 
श्रवणान्मननाच्चैव यञ्ज्ञानमुपजायते | 
तज्ज्ञानं दर्शन विष्णोविज्ञान शम्मुरत्रवीत्‌ | 
विज्ञान ज्ञानमज्ञादे्विशिष्ट दशने तथा? ॥ 
इत्यादि | gee निर्विकार: | कूटवत्‌ स्थित इति gN: | कूटं भाकाशः | 
कूट ख विदळं व्योम सन्धिराकाश उच्यते' 
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इत्यभिधानात्‌ | योगी योग कुवन्‌ | युक्तो योगसम्यूणै: | एवम्भूतो योगा- 
नुष्ठाता योगसम्पूर्ण उच्यत इत्यर्थः ॥७॥८॥ 


सुहृन्मित्रायुदासी नमध्यखद्रेष्यबन्धुषु | 

साधुष्वपि च पापेषु समवुद्धिर्बिशिष्यते ॥ ९ ॥ 

स एव च सर्वस्माद्विशिष्यते, साधुपापादिषु समबुद्धिः । afa: 
परमात्मतः सर्वस्य तन्निमित्तकृत्वस्य च सर्वत्रेकरूप्येण | चिठ्ठपा एव हि 
जीवाः | विशेषस्त्वन्तःकरणक्कृतः | सर्वेषां साधुत्वादिकं सर्वमीश्वरकृतमेव | 
स्वतो न किञ्चिदपि | उक्तं चेतत्‌ सर्वस्‌ 

“स्वतः सर्वेऽपि चिद्रपा: सर्वदोषविवर्जिता: | 
जीवास्तेष तु ये दोषास्त उपाधिकृता मताः | 
सवे चेश्वरतस्तेषां न किञ्चित्‌ खत एव तु | 
समा एवं ह्यतः di वैषम्यं भ्रान्तिसंभवम्‌ | 
एवं समानजीवास्तु विशेषो देवतादिषु | | 
स्वाभाविकस्तु नियमादत एव सनातनाः | 
असुरादेस्तथा दोषा नित्याः स्वाभाविका अपि | 
गुणदोषौ मानबानां नित्यौ खामाविको मतौ | 
गुणैकमात्ररूपास्तु देवा एव सदा मताः' ॥ 


इति ब्राह्मे । 
न तु साधुपापादीवां पूजादिसाम्यम्‌ | तत्र quen: | 
“माना विषमा पूजा विषमानां समा तथा | 
क्रियते येन देवो$पि खपदात्‌ अस्मत gu. ॥ इति ब्राह्म । 
वित्त gia: कर्म विद्या चैव तु पञ्चमी | 
एतानि मान्यस्थानानि गरीयो gate tl इति मानवे । 
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गुणानुसारिणीं पूजां समां दृष्टि च यो नरः | 

सर्वभूतेषु कुरुते तस्य विष्णु प्रसीदति | 

anager तु ददाति नरसञ्चयात्‌ | 

पूजाया विषमा दृष्टि: समा aia विदुःखजस्‌" ॥ 
इति त्रह्मवैवर्ते | सुहृदादिषु शास्रोक्तपूजादिक्कतिः अन्यूनानधिका या सापि 
संमता | तदप्याहुः — 

“यथा geg कर्तव्यं पितृशत्रुपुतेपु च | 

तथा करोति पूजादि समबुद्धिः स उच्यते’ ॥ 
इति गारुडे | 

्रत्युपकारनिरपेक्षयोपकारकृत्‌ सुहृत्‌ | Hae निरूप्य यो रक्षां 

करोति स मित्रम्‌ | अरिवेधादिकर्ता | कर्तव्ये उपकारे अपकारे च य उदास्ते 
स उदासीनः | कर्तव्यमुभयमपि यः करोति स मध्यमः | अवासितक्कत्‌ 
द्वेष्यः | आह चेतत्‌ --. 

द्वे्येड्यासितकृत्‌ कयमात्रकारी तु मध्यमः | 

` प्रियकृत्‌ प्रियो निख्प्याऽपि क्रुश यः पारेरक्षति | 
स मित्रमुपकारं तु अनपेक्ष्योपका रक्रत्‌ | 
यस्ततः स सुहृत्‌ प्रोक्तः aga वधादिति ॥ ९ ॥ 


योगी gala सततमात्मानं रहसि स्थितः | 

एकाकी यतचित्तात्मा निराशीरपरिग्रहः ॥ १० ॥ 

शुचौ देशे प्रतिष्ठाप्य स्थिरमासनमात्मनः | 

नात्युच्छित नातिनीचं चैला जिनङुशोत्तरम्‌ ॥ ११ ॥ 

समाधियोगप्रकारमाह योगी युञ्जीत इत्यादिना | समाघियौगदुर्त 
कुर्यात्‌ | आत्मानं मनः ॥ १० ॥ ११ ॥ 
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तत्रेकाग्रं मन! कृत्वा यतचित्तन्द्रियक्रिय; | 
उपविश्याऽसने युच्ज्याद्योगमात्मविशुद्धये ॥ १२ ॥ 
समं कायशिरोग्रीवं धारयन्नचलं far: | 

सम्प्रेक्ष्य नासिकाग्रं स्वं दिशश्वानवलोकयन्‌ ॥ १३ ॥ 
प्रशान्तात्मा विगतभीब्रेह्मचारित्रते स्थितः | 

मनः संयम्य मचित्तो युक्त आसीत मत्परः १४ ॥ 
योगं समाधियोगं युञ्ज्यात्‌ ॥ १२ ॥ १३ ॥ १४ ॥ 
yaad सदाऽऽत्मानं योगी नियतमानसः | 

शान्ति निर्वाणपरमां मत्संस्थामधिगच्छति ॥ १५ ॥ 
निर्वाणपरमां शरीरत्यागोत्तरकालीनम्‌ ॥ १५ ॥ 


नात्यश्नतस्तु योगोऽस्ति न चेकान्तमनश्नतः | 
न चातिखमशीलस्य जाग्रतो नेव चाजुन ॥ १६ ॥ 
अनशनादिनिषेधोऽशक्तस्य | उक्त हि-- 
“निद्राशनभयश्चास चेष्टातन्द्रादिवजनम्‌ | 
कृत्वाऽऽनिमीलिताक्षस्वु शक्तो ध्यायन्‌ प्रसीदति’ ॥ 
इति नारदीये ॥ १६ ॥ 
युक्ताऽहारविहारस्य युक्तचेष्टस्य Fg | 
युक्तखरभावबोधस्य योगो भवति quur! १७ ॥ 
्र्ताहारविदारस्य सोपायाहारादेः | यावता ्रमाद्यमावो भवति 
तावदाहरादेरित्यर्थः ॥ १७ ॥ 
यदा विनियतं चित्त आत्मन्येवावतिष्ठते | 
निस्पृहः सर्वकामेभ्यो युक्त इत्युच्यते तदा ॥ १८ ॥ 


आत्मनि भगबति ॥ १८ ॥ 


७८ 


गीताभाष्यस्‌ 


यथा दीपो नित्रातखो नेङ्गते सोपमा स्मृता । 
योगिनो यतचित्तस्य Bal योगमात्मनः ॥ १९ ॥ 
आत्मनो भगवद्विषय योगम्‌ ॥ १९, ॥ 


यत्रोपरमते चित्त निरुद्ध योगसेवया | 

यत्र चेवाऽत्मनाऽऽत्मानं पठ्यन्नात्मनि तुष्यति ॥ २० ॥ 
आतमना मनसा | आत्मनि देहे | आत्मानं भगवन्तं पश्यन्‌ || |i 
सुखमात्यन्तिकं यत्तदूबुद्धिग्राह्ममतीन्द्रियम्‌ । 

वत्ति यत्र न चेवायं स्थितश्वलति तत्वतः ॥ २१ ॥ 

q लब्ध्वा चापरं लाभं मन्यते नाधिकं ततः | 

यस्मिन्‌ खितो न दुःखन गुरुणापि विचाल्यते ॥ २२ ॥ 
तत्वतो भगबद्रू गत्‌ ॥ २१ ॥ २२ ॥ 

तं विद्याद्दुःखसंयोगबियोग योगसंज्ञितम्‌ | 

स निश्चयन योक्तव्यो योगो निर्विण्णचेतमा २३ ॥ 
दुःखसंग्रोगो येन वियुज्यते स दुःखसंयोगवियोग: | न kasgai 


दुःख नाशयति | उत्पत्तिमेव निवारयतीति दशयति संयोगशब्देन | AA- 
येन योक्तव्यः । योक्तव्य एव बुभूषुणेत्यर्थ: ॥ २३ ॥ 


AGIAN कामान्‌ त्यक्त्वा सर्वानशेषतः 
मनसवेन्द्रियग्राम विनियम्य समन्ततः || २४ ॥ 
सर्वान्‌ सर्वविषयान्‌ | अशेषतः एक्रैकविषयोडपि कामः ae 


कादाचित्कोडपि न कर्तव्य इत्यथः । मनसेव निय तु and नान्येनेत्येव- 
शब्द: || २४ ॥ 


शनः शनरुपरमेद्बुद्धथा धृतिगृहीतया | 
आत्मसस्थ मनः कृत्वा न किञ्चिदपि चिन्तयेत्‌ || २५ ॥ 
d$: कारणत्व मनोनिग्रहे | आत्मरमणे च ॥ २५ ॥ 
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यतो यतो निश्चरति सनश्रश्चलमखिरम्‌ | 

ततस्ततो नियम्येतदात्मन्येब बश नयेत्‌ ॥ २६ ॥ 

यतो यतो यत्र यत्र | यतो यतो धावति? इत्यादिप्रयोगात्‌ | 
आत्मन्येव वश नयेत्‌ । आत्मविषय एव वशीकुर्यादित्यर्थः ॥ २६ ॥ 


प्रशान्तमनसं ह्येनं योगिन सुखमुत्तमम्‌ | 

उपति शान्तरजसं ब्रह्मभूतमकल्मपम्‌ || २७॥ 

एवं युञ्जन्‌ सदाऽऽत्मानं योगी विगतकल्मषः 

सुखेन ब्रह्मसंस्पशमत्यन्तं सुखमश्नुते ॥ २८ ॥ 
पूर्वश्वोकोक्त प्रपञ्चयति एवं युञ्जन्निति ॥ २७ ॥ २८ ॥ 


सर्वभूतस्मात्मानं सर्वभूतानि चाऽत्मनि | 
ईक्षते योगयुक्तात्मा सर्वत्र समदशनः ॥ २९ ॥ 
ध्येयमाह सर्वभूतस्थमिति | सर्वेभूतस्थमात्मानं परमेश्वरम्‌ | ud 
भूतानि चाउत्मनि परमेश्वरे । तं च परमेश्वरं ब्रह्म तृणादौ ऐश्वर्यादिना 
साम्येन पश्यति | तच्चोक्तम्‌ -- 
“मात्मानं सर्वभूतेषु भगवन्तमवस्थितस्‌ | 
अपश्यत्‌ सर्वभूतानि भगवत्यपि चाऽत्मनि' ॥ 
इति । ‘ad सर्वेषु भूतेषु तिष्ठन्तं परमेश्वर इति च ॥ २९ ॥ 


यो माँ पझ्यति ada aa च मयि पश्यति | 

तस्याहं न प्रणश्यामि स च मे न प्रणश्यति ॥ ३० ॥ 

फलमाह थो मामिति | तस्याह न प्रणश्यामीति सर्वदा योगक्षेम- 
हः; स्यामित्यर्थः | स च मै त प्रणश्यति सर्वदा मद्भक्तो भवति ॥ सत्यपि 
स्वामिन्यरक्षत्यनाथः | एवं भृत्येडप्यभजत्यभृत्य इति हि प्रसिद्धिः | उक्तं च — 
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'सर्वदा सर्वभूतेष॒ समं मां यः प्रपश्यति | 
अचला तस्य भक्तिस्स्यात्‌ योगक्षेमं वहाम्यहम्‌? | 
इति गारुडे ॥ २० ॥ 


सर्वभूतस्थितं यो माँ भजतयकत्वमास्थितः | 
सर्वथा वर्तमानोऽपि स योगी मयि वर्तते ॥ ३१ ॥ | 
एतदेव स्पष्टयति सर्वभूतस्थितमिति ॥ एकत्वमास्यितः सर्वत्र एक 
एवेश्वर इति स्थितः । सर्वप्रकारेण वर्तमानोऽपि मय्येव वर्तते | 'एवमपरोक्ष 
पश्यतो ज्ञानफछं नियतमित्यर्थः | तथाऽपि प्रायो नाषमै करोति | कुतस्तु 
महचेदू दुःखसूचकं भवतीत्युक्तं पुरस्तात्‌ | आह च-- 
“कदाचिदपि नाधमे बुद्धिर्विष्णुहद्यां भवेत्‌ | 
प्रमादात्त कृतं पापं Bey भस्मीभविष्यति | 
भादिराजे: तथा देवैऋषिभिः क्रियते कियत्‌ | 
बाहुल्यात्‌ कर्मेणस्तेषां दुःखसूचकमेव तत्‌? ॥ 
इति ॥ ३१ ॥ 


आत्मौपम्येन सर्वत्र समं पञ्यति योऽञुन | 

सुख बा यदि वा दुःखं स योगी परमो मतः ॥ ३२ ॥ 

साम्यं प्रकारान्तरेण व्याचष्टे आत्मौपम्येनेति ॥ २२ ॥ 

अजुन उवाच-- | 

योऽपं योगस्त्वया प्रोक्तः साम्येन agaga | 

TIME न पश्यामि चञ्चलत्वात्‌ स्थिति स्थिराम्‌ ॥ ३३ ॥ 

एतस्य योगस्य स्थिरां स्थिति न पश्यामि | मनस; चश्वळत्वात्‌ ॥ 
॥ ३३ ॥ 
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चश्चलं हि मनः कृष्ण प्रमाथि बलवद्दृढम्‌ | 
तस्याहं निग्रहं मन्ये वायोरिव सुदुष्करम्‌ ॥ ३४ ॥ 
श्रीभगवानुवाच 
adaa महाबाहो मनो दुर्निग्रह चलम्‌ | 
अभ्यासेन तु कोन्तेय वैराग्येण च गृह्यते ॥ ३५ ॥ 
उक्त च-- 
“मनसश्चञ्चरत्वाद्धि स्थितिर्योगस्य वे स्थिरा | 
विनाऽभ्यासान्न शक्या स्यात्‌ वैराग्याद्वा न संशयः ॥' 
इति व्यासयोगे || ३४ ॥ ३५ ॥ 
असंयताऽत्मना योगो. दुष्प्राप इति मे मतिः । 
वश्याऽत्मना तु यतता शक्योऽवाप्तुम्ुपायतः ॥ ३६ ॥ 
न च कदाचित्‌ स्वयमेव मनो नियम्यते | 
'शुमेच्छारहितामां च द्वेषिणां च रमापतौ | 
नास्तिकानां च बै gat सदा मुक्तिन युज्यते ॥' 
इति निषेधात्‌ ब्राह्म ॥ २६ ॥ 


अजुन उवाच-- 
अयतिः श्रद्धयोपेतो योगाच्चलितमानसः | 
अप्राप्य योगसंसिद्धिं at गतिं कृष्ण गच्छति |) ३७ ॥ 
कश्चिन्नोमयविश्रष्टः छिन्नाश्रमिव नश्यति | 
अप्रतिष्ठो महाबाही विभूढो ब्रह्मणः पथि ॥ २८ ॥ 
एतन्मे संशय कृष्ण छेत्तमईस्यशेषतः | 
स्वदन्यः संश्ञयस्यास्य छेत्ता न दुपपद्यते ॥ २९ ॥ 
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श्रीमगवानुवाच--- 
पार्थ नेवेह aga विनाशस्तस्य विद्यते । 
न हि कल्याणकृत्‌ कश्चित्‌ दुर्गति तात गच्छति ve ॥ 
प्राप्य पुण्यकृतान्‌ लोकानुषित्वा शाश्वतीस्समाः | 
शुचीनां श्रीमतां गेहे योगश्रष्टोऽभिजायते ॥ ४१ ॥ 
अथवा योगिनामेव कुले भवति धीमताम्‌ | 
एतद्धि दुलेभतरं लोके जन्म यदीदृशम्‌ ॥ ४२ ॥ 
तत्र d बुद्धिसंयोगं लभते पौर्वदे हिकम्‌ | 
यतते च ततो भूयः संसिद्धौ कुरुनन्दन ॥ ४३ ॥ 
अयतिरप्रयलः ॥ ३७ ॥ ३८ ॥ ३९ ॥ ४० ॥ ४१॥ ४२ ॥ 
४३ Il 


पूर्वाभ्यासेन तेनैव हियते ह्यवञ्ञोऽपि सः | 

जिज्ञासुरपि योगस्य शब्दन्रह्मातिवर्तते ॥ ४४ ॥ 

योगस्य जिज्ञासुरपि, ज्ञातव्यो मया योग इति बस्यातीवेच्छा सोऽपि 
शब्दब्रह्मातिवर्तते | परं ब्रह्म प्रामनोतीत्यर्थः ॥ ४४ ॥ 


प्रयल्ाद्य॒तमानस्तु योगी संशुद्धकिटिबषः । 
अनेकञन्मसंसिद्धस्ततो याति परां गतिम्‌ ॥ ४५ ॥ 
नेकजन्मनीत्याह प्रयलादिति । जिज्ञासुज्ञात्वा quet करोति | एव | 
मनेकजन्मभिः संसिद्धोऽपरोक्षज्ञानी भूता परां गति याति | आह A— 
'अतीव श्रद्धया युक्तो जिज्ञासुर्विष्णुतत्पर: | | 
शात्वा ध्यात्वा तथा दृष्टा जन्ममिबहुमिः पुमान्‌ | 
निशेन्नारायणं देव नान्यथा तु कथञ्चन ॥' 
इति नारदीये ॥ ४५ ॥ 
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तपस्विभ्योऽधिको योगी ज्ञानिभ्योऽपि मतोऽधिकः | 
कमिभ्यश्चाधिको योगी तस्माद्योगी भवार्जुन ॥ ४६ ॥ 
योगिनामपि सर्वेषां मद्रतेनान्तरात्मना | 

श्रद्धाबान्‌ भजते यो मां स मे युक्ततमो मतः ॥ ४७ ॥ 
ॐ तत्सदिति श्रीमद्भगवह्गीतासूपनिषत्यु ब्रह्मविद्यायां योगशास्त्र 
श्रीकृष्णाजुनसंवादे अभ्यासयोगो नाम षष्ठोऽध्यायः ॥ ६ ॥ 


ज्ञानिभ्यो योगज्ञानिभ्यः | तपखिम्य; कृच्छरादिचारिभ्यः | 
उक्तं च -- 
“कृच्छादेरपि यज्ञा दे्ध्यानयोगो विशिष्यते | 
तत्रापि शेषश्रीब्रह्मशिवादिध्यानतो हरेः | 
ध्यानं कोटिगुणं प्रोक्तमधिकं वा सुमुक्षुणाम्‌ ॥' 
इति गारुडे | 
'अज्ञात्वा ध्यायिनो ध्यानाज्ज्ञानमेव विशिष्यते | 
जञात्वा ध्यानं ज्ञानमात्रात्‌ ध्यानादपि तु दशनम्‌ | 
दशनादपि भक्तेश्च न किञ्चित्‌ साधनाधिकम्‌ ॥' 
इति च नारदीये ॥ ४६ ॥ ४७ ॥ 
इति श्रीमदानन्दतीर्थमगबत्पादाचायैविरचिते श्रीमद्भगवद्गीताभाध्ये 
षष्ठोऽध्यायः ॥ ६ ॥ 


<> 


॥ अथ agassa: ॥ 


मय्यासक्तमनाः पार्थ योगं युञ्जन्‌ मदाश्रयः | 

असंशयं समग्रं मां यथा ज्ञास्यसि TZT ॥ १॥ 

साधनं प्राधान्येनोक्तमतीतेरध्यायेः sg षड्भिभगवम्माहास्य 
प्राधान्येनाऽह । आसक्तमनाः अतीवल्ेहयुक्तमनाः । मदाश्रयः भगवा नेत 
सवे मया कारयति | स एव मे शरणम्‌ | तसिमन्नवाह थित इति खितः | 
असंशयं', “समग्रे' इति क्रियाविशेषणम्‌ ॥ १ ॥ 


ज्ञानं तेऽहं सविज्ञानमिदं वक्ष्याम्यशेषतः | 

यज्ज्ञात्वा नेह भूयोउन्यज्ज्ञातव्यमत्रशिष्यते ॥ २ ॥ 

इदं मद्विषयं ज्ञानम्‌ । विज्ञानं विशेषज्ञानम्‌ ॥ २ ॥ 

मचुष्याणा acus कश्चिद्यतति सिद्धये | 

यततामपि सिद्धनां कश्चिन्मां वेत्ति aaa: ।। ३ ॥ 

dea SABIE मनुष्याणामिति ॥ ३ ॥ 

भूमिरापोऽनलो वायुः ख मनो बुद्धिरेव च । 

अहङ्कार इतीयं मे भिन्ना प्रकृतिरष्टघा ॥ ४ ॥ 

प्रतिज्ञातं ज्ञानमाह भूमिरित्यादिना । मइतोऽहङ्कार Used 
ala: ॥ ५ ॥ 


अपरेयमितस्सन्या प्रकृति चिद्धि मे पराम्‌ । 
जीवभूतां महाबाहो यथेदं धाते जगत्‌ ॥ ५ ॥ 
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अपराऽनुत्तमा | वक्ष्यमाणामपेक्ष्य | जीवभूता श्रीः । जीवानां 
माणधारिणी । चिठ्ठूपभूता सर्वदा सती । ' 'एतन्महद्धत इति श्रृतेः । 
जगाद च-- 

'प्रकृती द्वे तु देवस्य जडा चेवाजडा तथा | 

अव्यक्ताख्या जडा सा च सृष्टया भिन्नाऽष्टधा पुनः | 

महान्‌ बुद्वर्मनश्चेव पञ्चभूतानि चेति ह | 

SENT सा जडा श्रीश्च परेयं धार्थते तया | 

Fagar सा 'त्वनन्ता च अनादिनिधना परा | 

यत्समं तु प्रिय किञ्चिन्नास्ति विष्णोर्महात्मनः | 

नारायणस्य महिषी माता सा ब्रह्मणोऽपि हि । 


ताभ्यामिदं जगत्सवे हरिः सजति भूतराट्‌ qi 
इति नारदीये ॥ ५ ॥ 


एतद्योनीनि भूतानि सर्वाणीत्युपधारय | 

अहं HAA जगतः प्रभवः प्रलयस्तथा ॥ ६ ॥ 

न केवलं ते suem मद्वशे इत्येतावन्मदैश्वर्यमित्याह अहमिति | 
भवादे: सत्ताप्रतीत्यादेः कारणत्वातद्वोक्तत्वाच प्रभव इत्यादि | 
तथा च श्रुतिः 

“सवकामः सर्वकर्मा सर्वगन्धः सर्वरसः स्मिदमभ्यात्तोऽवाक्यनादरः |? 

इति । 

आह च-- 

स्रष्टा पाता च deat नियन्ता च प्रकाशिता । 

यतः सर्वस्य तेनाह सर्वोऽस्मीयुषिभिः स्तुतः | 

सुखरूपस्य भोकतृत्वान्न तु सर्वेस्वरूपतः | 


८६ गीताभाष्यम्‌ 


आगमिषयत्सुखं चापि aed सदाऽपि ठु | 
तथाप्यचिन्त्यशक्तित्वा्ञातं सुखमतीव च ॥' 
इति नारदीये ॥ ६ ॥ 


मत्तः परतरं नान्यत्किश्चिदस्ति धनञ्जय | 

मयि सर्वमिदं प्रोतं त्रे मणिगणा इब || ७॥ 
अहमेव परतरः | मत्तोऽन्यस्परतरं न किञ्चिदपि ॥ ७ ॥ 
रसोऽहमप्सु कौन्तेय प्रमाऽस्मि IRAN: | 
प्रणव! सर्ववेदेषु शब्दः ख पौरुषं नृषु d ८ ॥ 
पुण्यो गन्धः प्रथिव्यां च तेजश्चास्मि विभावसौ | 
जीवनं सर्वभूतेषु तपश्चास्मि तपस्विषु ॥ ९ ॥ 


बीज मां सर्वभूतानां विद्धि पार्थं सनातनम्‌ | 
बुद्धियुद्धिमतामस्मि तेजस्तेजखिनामहम्‌ ॥ १० ॥ 





इदं ज्ञानम्‌ । रसोऽहमित्यादिविज्ञानम्‌ । अबादयोऽपि तत एवं | 
तथाऽपि रसादिखभावानां साराण च स्वभावत्वे aad च विरोषतोऽपि 
नियामकः | न त्वबादिनियमानुबद्धो रसादिः तत्सारत्वादिश्वति दशयति 
erg vu; इत्यादिविशेषशब्दरैः | भोगश्च विशेषतो रसादेरिति चोपासनाथ 
च॒ | उक्त ज गीताकरपे--- 
qada रसादित्वे स्वभावत्वे तथैव च | 
«n aiig विरेषेणापि कारणम्‌ | 
सारभोक्ता च सर्वत्र यतोऽतो जगदीश्वरः । 
रसादिमानिनां देहे स सर्वत्र व्यवस्थितः । 
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अवादयः पार्षदा ध्येय: स ज्ञानिनां हरिः । 
रसादिसम्पत्त्याउम्येषां वासुढवो जगत्पतिः ॥' 
इति । 

स्वभावो जीव एव च |’ 
“सर्वस्वमावो नियतस्तेनेव किमुतापरम्‌ |’ 
“न तदस्ति विना यत्स्यान्मया भूत चराचरम्‌ ।' 

इति च । 
“धर्माविरुद्धः ', 'कामादिवर्जितं’ इत्याद्यपासनार्थम्‌ | 

उक्त च गीताकल्पे -- 

“बर्माविरुद्धकामेऽसावुपास्यः काममिच्छता | 
विहीने कामरागादेबेले च बलमिच्छता | 
ध्यातस्तत्र खनिच्छड्विज्ञानमेव ददाति च ॥' 

“पुण्यो गन्धः? इति भोगापेक्षया । तथाहि श्रतिः । पुण्यमेवामु 
गच्छति न ह बै देवान्‌ पापं गच्छति’, 'ऋतं पिबम्तौ gra लोके? 
इत्यादिका | ऋते च पुण्यम्‌ | 

“ऋत सत्य तथा घर्मः सुकृत चाभिधीयते’ । 
इत्यभिधानात्‌ | 

Ra तु मानसो धर्मः सत्ये स्यात्‌ सम्प्रमोगगः' | 
इति च । न च 'अनक्नन्नन्यो अभिचाकशीति’, “अन्यो निरन्नोऽपि बलेन 
भूयान्‌? इत्यादि विरोधि | स्थूलातशनोक्तेः | आह X ERIS — 


'परनिविक्ताऽहारतर इव वे भवत्यस्स/च्छारीरादात्मनः? | इति | 
न चात्र जीव उच्यते | 'शरीरादात्मनः इति भेदामिधानाच्‌ | सम्रादिश्च 


शारीर एव । 
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'शारीरस्तु त्रिधा भिन्नो जागृदादिष्ववखिते: | 
इति वचनाद्वारुढ | अस्मादिति त्वीश्वरव्यावृच््यर्थम्‌ | 

'शारीरौ तावुभौ ज्ञेयौ जीवश्वेश्वरसब्जित: | 

अनादिबन्धनस्त्वेको नित्यमुक्तस्तथाऽपरः? || 
इति वचनान्नारदीये | Reader । सति गत्यन्तरे पुरुषभेद एव ael 
न खवस्थाभेदः | आह q— 


श्रविविक्तभुग्यतो ह्यस्माच्छारीरात्पुरुषोत्तम: | 


अतोऽभोक्ता च भोक्ता च स्थूळाभोगात्स एव तु? । 
इति गीताकरपे | 


बलं बलवता चाहं कामरागविवर्जितम | 

TAREA भूतेष्ठु कामोऽस्मि भरतर्षम ॥ ११ ॥ 

ये चेव साखिका भावा राजसास्तामसाश्च ये | 

मत्त एवेति तान्‌ विद्धि न त्वह तेषु ते मयि ॥ १२॥ 

न खहं तेषु’ इति तदनाधारस्बमुच्यते | उक्त च 'तदाश्रित 
जगत्सर्वे नासौ कुन्रचिदा श्रितः’ इति गीताकल्पे ॥ ११ ॥ १२ ॥ 

श्रिमिशुणमयेभावैरेमिः सर्वमिद जगत्‌ | 

मोहितं नाभिजानाति मामेभ्यः परमव्ययम्‌ ॥ १३ ॥ 


V^ 
तहि कथमेवं न ज्ञायत इत्यत आह त्रिमिरिति॥ तादात्म्यार्थ 


मयटू | तच्चोक्तम्‌-- 
तादास्म्यार्थ विकारा gai मयट त्रिधा V 


इति । न हि गुणकायभूता माया | गुणमयी? इति च वक्ष्यति RA 
च कायस्यापि तादात्म्यम्‌ | 
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'तादाल्यै कार्यधर्मदे: संयोगो भित्नवस्तुनो:! | 
इत्यादि व्यासयोगे | भावैः oar: | सर्वे भावा हश्यमाना गुणमया एत 
एवेति दरयति एभिरिति । ज्ञानिब्याबृत्त्यथमिदमिति | गुणमयदेह।दिङ 
दृष्टा ईश्वरदेहोऽपि ताहृश इति मायामोहित इत्यर्थः | जगाद च व्यायोगे 
'गौणान्‌ ब्ह्मदिदेहादीन्‌ दृष्टा विष्णोरपीहश: | 
देहादिरिति मन्वानो ARASH जनो भृशम्‌’ ॥ 
इति । एभ्यो गुणमयेभ्यः । 'गुणेस्यश्व परं? इति वक्ष्यमाणस्वात्‌ | 'केवलो 
निर्गुणश्च' इत्यादिश्रुतिभ्यश्च | 'त्रेगुण्यवर्जित' इति चोक्तम्‌ ॥ १३ ॥ 


देवी हषा गुणमयी मम माया दुरत्यया | 
मामेव ये प्रपद्यन्ते मायामेतां तरन्ति ते ॥ १४॥ 


कथमनादिकाले मोहानत्ययो बहूनामित्यत आह देवीति ॥ 

भयमाशयः | माया ह्येषा मोहिका | सा च सृष्टयादिक्रीडादिमद्देवसंबस्धि- 
त्वादतिशक्तेदुरत्यया | तथा हि देवतारान्दा्थ पठन्ति Ra क्रीडाविजि- 
गीषाव्यवहारदुतिस्तुतिमदमोदस्परकान्तिगतिषुः इति । क दैवी | 
मदीयत्वातू | अहं हि देव इति | अन्रवीच — 

श्रीभुदुर्गति या भिन्ना महामाया तु वैष्णवी | 

तच्छम्त्यनन्तांशहीनाऽथापि तस्याश्रयात्‌ प्रभोः | 

अनन्तत्रह्मरद्रादेनास्था: शक्तिकळा5पि हि | 

तेषां दुरत्ययाऽप्येषा विना विष्णुप्रसादतः? ॥ 
इति च व्यासयोगे । तर्हि न कथश्चिदस्मेटुँ शक्यत इत्यत आह मामेबेति । 
अन्यत्सवे परित्यज्य मामेव ये प्रपद्यन्ते, गुर्वादिवन्दन च मग्येव सम्यन्ति, 
: सब च तत्र Rar गुर्वादिभवतीत्यादि पश्मन्ति | आह च नारदीये 
2 


ups 
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'मत्सम्पक्त्या तु गुर्वादीन्‌ भजन्ते मध्यमा नराः | 
मदुपाधितया तांश्च सर्वभूतानि चोत्तमाः” 
इति । 'आचार्यचैत्यवपुषा स्वगतिं aag इति च ॥ १४ ॥ 


न माँ दुष्कृतिनो मूढा! प्रपद्यन्ते नराधमा; | 
माययाऽपहृतज्ञाना आसुरं भावमाश्रिताः ॥ १५॥ 


चतुर्विधा भजन्ते मां जनाः सुकृतिनोञ्जुन | | 

आरतो जिज्ञासुरथार्थी ज्ञानी च भरतर्षभ DD 

तर्हि सर्वेऽपि किमिति नात्यायत्रित्यत आह न मामिति । दुष्क्ृति- 
ध्वान्मूढा: | अत एव नराधमाः | अपहतज्ञानत्वान्च भूढा: | अत TASTE 
भावमाश्रिताः | सच वक्ष्यते ‘safe च fafa च' इत्यादिना । 
अपहारोडमिभव: | उक्तं चेतत्‌ व्यासग्रोगे--- 








ज्ञान स्वभावो जीवानां मायया ह्ममिभूयते' 
इति | agg रताः Age: | तच्चोक्त नारदीये--- 

ज्ञानप्रधाना देवास्तु असुराम्तु रता असौ' | 
इति U १५ ॥ १६ ॥ 






तेषां ज्ञानी नि्यथुक्त एकभक्तिविंशिष्यते | 
प्रियो हि ज्ञानिनोऽत्यर्थमहं स च मम प्रियः 





इति ॥ १७ ॥ १८ 
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azal जन्मनामन्ते ज्ञानवानू माँ प्रपद्यते | 
वासुदेवः सर्वमिति स महात्मा सुदुर्लभः ॥ १९ ॥ 


बहूनां जन्मनामन्ते ज्ञानवान्‌ भवति । ale ब्राह्मे 
बहुमिजन्मभिज्ञत्वा ततो मां प्रतिपद्यते? | 
इति ॥ १९ ॥ 


कामेस्तेम्तेहेतज्ञाना: प्रपधन्तेऽन्य देवताः | 
तं तं नियममास्थाय प्रकृत्या नियताः खया Il २० ॥ 
प्रकृत्या खभावेन | 
“स्वभाव: प्रकृतिश्चैव संस्कारो वासनेति च! | 
इत्यभिधानात्‌ ॥ २० ॥ 


यो यो याँ यां तनु भक्तः श्रद्वयाऽचितुमिच्छति | 
तस्यं तस्याचलां श्रद्धां तामेव विदधाम्यहम्‌ ॥ २१ ॥ 
स तया श्रद्धया युक्तस्तस्याऽराधनमीहते | 
लभते च ततः कामान्‌ मयेव विहितान्‌ हि तान्‌ ॥ २२॥ 
यां यां ब्रह्मादिख्पां तनुम्‌ | उक्त च नारदीये 
'अम्तो ब्रह्मादिभक्तानां मद्गक्तानामनन्तता' । 
इति | 
मुक्तश्च कां गति गच्छेन्मोक्षश्चैव (Bam: | 
इत्यादेः परिहारसन्दर्भाश्च मोक्षधर्मेषु । 
'अवतारे महाविष्णोभेक्तः कुत्र च मुच्यते’ | 
इत्यादेश्च ब्रह्म॑वैवते ॥ २१ ॥ २२ ॥ 


NM 
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अन्तवत्तु फलं तेषां FIATIN | 


देवान्‌ देवयजो यान्ति मद्धक्ता यान्ति मामपि ॥ २३॥ 
अव्यक्त व्यक्तिमापन्न मन्यन्ते मामबुद्धयः | 
परं भावमजानन्तो ममाव्ययमनुत्तमम्‌ ॥ २४ ॥ 


` को विरेषलवान्येभ्य इत्यत आह अव्यक्तमिति । ade" 
बजितम्‌ | तद्वानिव प्रतीयस इत्यत आह व्यक्तिभापन्नन्निति ॥ su 
देहाद्यापन्नम्‌ | तच्चोक्त-- 'सदसतः परम्‌’, “न तस्य Ag, “अपाणि 
qa; | | 

आनन्ददेह पुरुष मन्यन्ते गौणदेहिकम्‌?- | 
इत्यादी | भावं याथार्थ्यम्‌ | तथाउत्रवीत्‌ । | 
'याथातथ्यमजानन्तः परं तस्य विमोहिताः? | 
इत्यादि ॥ २३ ॥ २४ Il 






नाह प्रकाशः Ada योगमायासमाबृतः | 
मूढोऽयं नाभिजानाति लोको मामज्ञमव्ययम्‌ ` ॥ २५॥ 
अज्ञानं च मदिच्छयेत्याह नाहमिति | योगेन सामर्थ्योपायेत | 

मायया च | मयेव मूढो नाभिजानाति | तथा हि पञ 

'आत्मनः प्रावृति चेव लोकचित्तस्य बन्धनम्‌ | 

स्वसामर्थ्येन देव्या च कुरुते स महेश्वरः? ॥ 









त्‌ ॥ २६ ॥ 
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इच्छाद्रेप TNT द्रन्दमोहेन भारत | 
सर्वभूतानि संमोहं सर्ग यान्ति परन्तप Il २७ II 





Gaver ger दिविपयमोहेन । इच्छाद्रिपयो: प्रबृद्धयोप हि 
fafasi गक्यम्‌ | कारणान्तरमेतत्‌ | से सर्गकाले आरम्यैव | शरीरे 
हि सतीच्छ,दथः | पूर्व त्वज्ञानमात्रम्‌ ॥ २७ | 


येषां त्वन्तगतं पापं जनानां पुण्यकर्मणाम्‌ | 
ते इन्द्रमोहनिुक्ता भजन्ते at दृढव्रताः ॥ २८ ॥ 
Aaa केचित्‌ सन्तीत्याह येपामिति ॥ २८ ॥ 


जरामरणमोक्षाय मामाश्रित्य यतन्ति ये । 


ते ब्रह्म तद्विदुः कृन्खमध्यात्म कर्म चाखिलम्‌ ॥ २९ ॥ 
साधिभूताधिदैवं मां साधियज्ञं च ये विदुः | 
प्रयाणकालेऽपि च मां ते विदुर्युक्तचेतसः ॥ ३० I 


| 'जरामरणमोक्षाय' इत्यन्यकामव्याबृच्यर्थ, मोक्ष स्क्तिस्तुत्यथ वा | 
न विधिः | 

'मुमुक्षोरमुमुक्षस्तु वरो ह्वे्रान्तमक्तिमाक्‌' | 
इतीतरम्तत रिदीये | “नात्यन्तिकं? इति च । 

"देवानां युणरिङ्गतामानुश्राविककर्मणाम्‌ | 

सत्व एवैकमनसो वृत्तिः स्वाभाविकी तु या | 

अनिमित्ता भगवति भक्तिः सिद्धेगरीयसी | 

जरयत्याशु या कोश निगीणैमनलो यथा ॥ 


इति लक्षणञ्च भगवते | we च - 





९४ गीतामाप्यम्‌ 
'सर्ववेदास्तु देवार्थाः देवा; नारायणार्थका: | 
atang मोक्षार्थो मोक्षो नान्यार्थ इप्यत | 


एवं मध्यमभक्तानामेकान्तानां न कस्यचित्‌ | 
अर्थ नारायणो देव: सर्वमन्यत्तदर्थकम्‌' d 


इति गीताकल्पे । तत एव च विदुः | थमेबैष बृणुते' इति श्रतेः ॥ 


इति श्रीमदानन्दतीर्थभगवत्पादाचायविरचिते श्रीमद्धगवद्वीता- 


क भाष्ये सप्तमोऽध्यायः ॥ ७ ॥ 


> > 
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॥ अथ अष्टमोऽध्यायः |i 


अर्जुन उवाच -- 

कि aga क्रिमध्यात्मं कि कर्म पुरुषोत्तम | 

अधिभूतं च किं प्रोक्तमधिदंत gaa ॥ १ ॥ 

अधियज्ञः कर्थ BIST देहेऽस्मिन्‌ मधुश्दन | 

प्रयाणकाले च क्थ ज्ञेयोऽसि नियतात्मभिः ॥ २॥ 
श्रीभगवानुवाच — 

अक्षरं AT परम स्रभावोऽध्यात्मञ्चुच्यते | 

भूतभावो द्कवकरो fami: ahaa: ॥ ३ ॥ 

मरणकालकर्तग्यग्त्याद्यसिन्नध्याय उपदिशति | : 

` परमक्षरं ze | वेदादिगङ्कात्यावृत्यथैमेतत्‌ | आत्मन्यधि aw. 

दध्यात्मम्‌ । आत्मा5धिकारे यत्तदिति वा । तथा हि। जेवस्वभावः । 
स्वाख्यो भाव; स्वभाव इति व्युत्पत्या जीवो वा स्वभाव: सर्वदा अस्त्ये- | 
वेकप्रक।रेणेति भाव अन्त:करणादिव्यावृत्त्यर्थो भावशब्दः | नह्ेक- | 
प्रकारेण खितिरन्त:करणादे: | विकारिस्वात्‌ | स्वशब्द gacama: | | 

भूतानां जीवानां भावानां जडपदार्थानां योट्ठवकरीश्वरक्रिया विसर्गः । | 
विशेषेण सर्जन विसर्ग इत्यर्थः ॥ १ ॥ २ ॥ २ ॥ 


अधिमूतं क्षरो भावः पुरुषश्राधिदेवतम्‌ । 
अधियज्ञोऽहमेवात्र देहे kagat रु | 
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"pass परमे व्योन्नि निप्किये सम्प्रलीयते? | 


इति । 


'तस्मादव्यक्तमु्न्न त्रिगुणं द्विजसत्तम? | 
इति च i 'विकारोऽव्यक्तजन्म हि’ इति च स्कान्दे | पुरि sme 
जीव: | सच सङ्कर्षणो ब्रह्मा वा | स सर्वदेवानधिङ्गृत्य तत्पतिरित्यधि- 
देवतम्‌ | देवाधिकारस्थ इति वा | 


सर्वयज्ञमोक्तत्वादेरधियज्ञ: | अन्योऽधियञञोऽम्थादिः प्रसिद्ध इति 
'देहे' इति विशेषणम्‌ । 'भोक्तारं यज्ञतपमास्‌? श्रैविद्य। माम्‌? । 'ये खन्य- 
देवताभक्ताः' | 'एतस्य वा अक्षरस्य प्रशासने गामि? | 'दुदतो मनुष्याः 
प्रशसन्ति यजमानं देवाः? इत्यादेः | 


FA er धुव: स्वर्ग; कुतो Saad पदम्‌ | 


` इत्यादिपरिहाराच्च मोक्षधर्मे । भगवान्‌ चेतद्धोक्नत्वदेरधियञ्जदव सिद्धमिति 
$ कथमित्यस्य परिहारः gag नोक्तः । सर्वप्राणिदेहस्थरूपेण स AAAF: | 


'अत्र इति स्वदेहनिवृत्त्यर्थम्‌ । न हि dma नियन्तृत्वं पथः 
गरित | नात्रोक्त ब्रह्म भगवतोऽन्यत्‌ | 'ते ब्रहम इत्युकत्वा 'साधिभूताधिदेव॑ 

ay च ये fe.’ इति परामर्शात्‌ | तस्यैव च प्रश्नात्‌ । साघि- 
मेदप्तीतेः तब्निवृत्त्यय aae इत्युक्तम्‌ । 'मा’ gada 
WU इत्येवोक्तम्‌ । आइ च गीताकल्पे__ 


j 














गोडपि बा ॥ 
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SE नारायणो देवः सर्वदेवेश्वरेश्वरः! | इति | 
“यथा प्रतीतं वा सर्वमत्र नेव विरुध्यते? | 
इति | स्कान्दे च--- 
'आत्माभिमानाधिकारस्थितमध्यात्ममुच्यते | 
देहा विनाउतीवबाह्मत्वादधिदेवतम्‌ | 
देवाधिकारगं सवै महाभूतादिकाराम्‌ | 
तत्कारणं तथा कार्यमधिमूतं तदन्तिकात्‌? ॥ 
ईति । महाकौमे uo 
अध्यात्म देहपर्यन्त केवलात्मोपकारकम्‌ | 
सदेहजीवभूतानि FUT SISA ॥ 
अधिभूत तु मायान्तं देवानामधिदैवतम्‌ ॥' 
ईति ॥ ४ ॥ 


अन्तकाले च मामेव स्मरन्‌ युक्त्वा कलेवरम्‌ | 
यः प्रयाति स मद्भावं याति नास्त्यत्र संशयः ॥ ५ ॥ 
मद्भावं मथि सत्ताम्‌ । निर्दुःखनिरतिशयानम्दारिमिकाम्‌ | 
तैचचोक्तम्‌-_ 
“मुक्तानां च aaa क्षेत्रज्ञ इति कल्पित: | 


इति मोक्षधमे ॥ ५ ॥ 
यं यं वाऽपि स्मरन्‌ भाव त्यजत्यन्ते कलेवरम्‌ | 
तं तमेवेति कौन्तेय सदा तद्भावभावितः ॥ ६॥ 
तस्मात्सवेषु कालेषु मामनुस्मर युध्य च । 
मय्यर्पितमनोबु दवि्ममेवेष्यस्यसंशयः lou 


ì3 
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स्मरन्‌ पुरुषः त्यजतीति भिन्नक्काळीनव्वेऽप्यविरोध इति मन्दमतेः 
शङ्का मा भूदित्यन्त इति विशेषणम्‌ | सुमतेः नेव शङ्काऽवकाशः | "स्मरन्‌ 
त्यजती 'त्येकक्राळीनत्वप्रतीतेः । दुर्मतेः दुःखान्न स्मरन्‌ त्यजतीति शङ्का-- 

“त्यजन्‌ देहं न thay मोहमाप्मोत्यसंशयम्‌ | 

इति स्कान्दे | 
“तस्य ह एतस्य हृदयस्याग्रं प्रद्योतते | तेन प्रद्योतनेन एष आत्मा निष्क्रामति’ n 
इति हि श्रुतिः । सदा तद्भावभावित इत्यन्तकालस्मरणोपायमाह | waves 
मनः | तथाऽभिधानात्‌। भावितत्वमतिवासितत्वम्‌ । “भावना त्वतिवासना' 
इत्यभिधानात्‌ ॥ ६ ॥ ७ ॥ | 


अभ्यासयोगयुक्तेन चेतसा नान्यगाभिना | 
5 D ७ Cie 
परमं पुरुष दिव्यं याति पाथानुचिन्तयन्‌ ॥ ८ ॥ 
सदा तद्वावभावितत्व स्पष्टयति अभ्यासेति । अभ्यास एव 
थोगो अभ्याप्तय्ोग; दिव्यं पुरुषं पुरिशयं पूण च | 
'स वा अयं पुरुषः सर्वासु qu पुरिशयो 
an ‘ ति 5 
dea किश्वनानावृत ननेन किञ्चना संवृतम्‌’ ॥ 
इति श्रुतेः । दिव्यं सृष्टयादिक्रीडायुक्तम्‌ । Ra क्रीडा’ इति घातोः ॥८॥ 


किं पुराणमबुशासितारमणोरणीर्यासमनुसरेद्य; | 
"du धातारमचिन्त्यरूपमादित्यवण तमसः परस्तात्‌ d! 
ध्येयमाह कविमिति । कविं ais य: सर्वज्ञः’ इति श्रुतेः | 


‘a कवि: सर्ववेदनात्‌” इति च ब्राह्म । धातारं" घारणपोषणकर्तारस्‌ | 
xs SUF धारणपोषणयो; इति धातो; | 
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'घाता विधाता परमोत dea! | 


इति च श्रुति: | ‘Far खाणुः इत्यारभ्य “तस्य प्रतादादिच्छन्ति 
तदादिष्टफलां गतिं’ इति च मोक्षधर्मे | 'तमसोऽव्यक्तात्‌ परतः स्थितम्‌? ॥ 
तमसः परस्तात्‌ इति ॥ अत्यक्तं वे तमः | "परस्तात्‌ हि स तरतः? 
इति पिप्पल।दश।खायाम्‌ | 


मृत्युर्वा व तमो sega तमो ज्योतिरमृतम्‌? । 


इति श्रतेः ॥ ९ ॥ 


प्रयाणकाले मनमाऽचलेन भक्त्या युक्तो योगबलेन चेव | 
श्र OS eius 
थुवामेध्ये प्राणमावेश्य सम्यक्‌ सततं परं पुरुषमुपैति REIU १० ॥ 


वायुजयादियोगयुक्ताना मृतिकाळे कर्तः्यमाह विशेषतः प्रयाण- 


काल इति ॥ वायुज4।दिरहितानामपि ज्ञानभक्तिवराग्यादिसम्पूर्णानां भवत्येव 
पुक्तिः | तद्वतां त्वीषज्ज्ञानाद्यसम्पूर्णानामपि निपुणानां agga, कथञ्चिद्वव- 
तीति विशेषः | उक्त च भागवते 


इति । 


'पानेन d देवकथासुघायाः प्रबृद्धमक्त्या विशदाशया ये | 
वैराग्यसारं प्रतिलभ्य बोध यथाऽञ्जसा त्वापुरकुण्ठधिष्ण्यम्‌ ॥ 
तथाऽपरे स्वात्मसमाधियोगवलेन जित्वा प्रकृति बलिष्ठाम्‌ | 
स्वामेव धीराः पुरुषं विशान्ति तेषां श्रमः स्थान्न लु सेवया ते ॥, 


“ये तु agifaar लोकाः एकान्तित्वं समाश्रिताः | 
एतदभ्यधिकं तेषां तत्तेजः प्रविशन्त्युत |” 


इति मोक्षधर्मे | 


'वम्पूर्णानां भवेन्मोक्षो विरक्तिज्ञानभक्तिमि: | 
नियमेन तथाऽपीरजथादियुतयोगिन।स्‌ ॥ i 
> , 
वश्यत्वान्मनप्स्त्वीषत्‌ पूर्वमप्याप्यते श्रवस्‌ ॥ ळे 


इति च व्यासयोगे॥ १०॥ . ig 3 
in DE 
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यदक्षरं वेदविदो वदन्ति विशन्ति यद्यतयो वीतरागाः | 
यदिच्छन्तो ब्रह्मचयं चरन्ति तत्ते पदं संग्रहेण प्रवक्ष्ये ॥ ११॥ 
तदेव ध्येय प्रपञ्चयति यदक्षर मित्यादिना । प्राप्यते मुमुक्षुभिरिति 
पदं 'पद गतौ इति धातोः | "तद्विष्णोः परमं ui! इति च श्रुतेश्च | 
'गीबसे पदमित्येव मुनिभिः पद्यसे यतः p 
इति वचनान्नारदीये ॥ ११ ॥ 


सर्वद्वाराणि dara मनो हृदि निरुध्य च | 
मूध्न्याधायाऽत्मनः प्राणमास्थितो योगधारणाम्‌ ॥ १२ ॥ | 
ओमित्येकाक्षरं ब्रह्म व्याहरन्‌ मामनुस्मरन्‌ | 


यः प्रयाति त्यजन्‌ देहं स याति परमां गतिम्‌ ॥ १३॥ 
Agate! विना यदन्यत्र गच्छति तर्हि विना मोक्ष स्थानान्तरं 
IANA सर्वद्वाराणि संयम्य | 
निर्गच्छन्‌ चक्षुषा सूर्य दिशः श्रोत्रेण चेव हि’ | | 
इत्यादिवचनात्‌ व्यासयोगे मोक्षधर्मे च | हृदि नारायणे | | 


“हियते त्वया जगद्यस्मात्‌ हृदित्येव प्रभाषसे |’ इति पाक्ने | j 
न हि AR प्राणे स्थिते हृदि मनस: स्थिति: सम्भवति | | 
a ^47 प्राणो मनस्तत्र तत्र जीव: परस्तथा? | 
- इति व्यासयोगे । योगधारणामास्थितः योगभरण 
इयर्थः ॥१२॥ १३॥ 














एवामियुक्क | 
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0 
MAIS पुनजन्म दुःखालयमशाश्वतम्‌ | 


नाऽप्नुवन्ति महात्मानः संसिद्धिं परमां गताः ॥ १५ ॥ 


तपिं सौति मां इति । परमां सिद्धि गता इति हि तत्र 
हेतु: ॥ १५ || 


आन्रह्मशुवना्लोकाः पुनरावर्तिनोऽजुन | 
agda तु कौन्तेय gasew न विद्यते ॥ १६॥ 
महामेरुसत्रह्मव्दनमारभ्य न पुनरावृत्तिः । तच्चोक्तं नारायण- 
गोपालकल्पे-- 
“आमेसुत्रह्मसदनादाजनान्न जनिभुवि । 
तथाप्यमावस्सर्वत्र प्राप्यैव aglama ॥ 
इति ॥ १६ ॥ 


सहस्रयुभपरयन्तमहयद्रह्मणो विदुः । 

रात्रिं युगसहस्रां तां तेऽहोरात्रविदो जनाः ॥ १७॥ 

अव्यक्ताद्वचक्तयः सवाः प्रभवन्त्यहरागमे | 

रात्र्यागमे प्रलीयन्ते तत्रेवाव्यक्तसंज्ञके ॥ १८ ॥ 

भूतग्रामः स एवायं भूत्वा भूत्वा प्रलीपते | 

राञ्यागमे5वशः पार्थ प्रभवत्यहरागमे ॥ १९ ॥ 

परस्तस्मात्त भावोज्न्यो व्यक्तो5व्यक्तात्सनातनः | 

यः स dig भूतेषु नव्यत्सु न विनश्यति ll २० ॥ 

मां प्राप्य न पुनरावृत्तिरिति स्यापयितुमव्यक्ताख्यात्मसामर्थ्यं ufa 
प्रल्यादि alata सहस्रयुगेत्यादिना | सदसशब्दोऽनेकवाची | ब्रम 
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Wu] सा विश्वरूपस्य रजनी’ इति श्रुति: । द्विपराधप्रलय एवात्र 
विवक्षितः | अम्यक्ताद्वयक्तयः सर्वाः? इत्युक्तेः | उक्त च महाकौ मे 
'अनेकयुगप्ेन्तमहविंप्णोस्तथा निशा | 
राज्यादी लीयते सर्वमहरादौ तु जायते' | 
इति | यः स सर्वेषु भूतेषु' इति बाक्यशेपाच्च ॥ १७॥१८॥ १९॥२० ॥ 


अव्यक्तोऽक्षर इत्युक्तः तामाहुः परमां गतिम्‌ | 
य प्राप्य न निवर्तन्ते तद्धाम परमं मम Il २१॥ 
अव्यक्तो भगवान्‌ | थि प्राप्य न निवर्तन्ते’ इति 'मामुपेत्य' इत्यस्य 
परामर्शात्‌ | “अव्यक्त परमं विष्णु इति प्रयोगाच गरुडे । धाम 
स्वरूपम्‌ | तेज; स्वरूपम्‌ | 
“तेज; स्वरूपं च गृह प्राशेर्धामिति गीयते ।” 
इत्यभिधानात्‌ ॥ २१ ॥ 


पुरुषः स परः पार्थ भक्त्या लभ्यस्त्वनन्परया | 
यस्यन्तखानि भूतानि येन सर्वमिदं ततम्‌ ॥ 
परमसाधनमाह पुरुष इति ॥ २२ I 


यत्र काले त्वनाबृत्तिमाबृत्ति चेत्र योगिनः | 
. प्रयाता यान्ति ते कालं वक्ष्यामि भरतर्षभ ॥ २३॥ 


त्कालाद्यमिमानिदेवतागता आवृत्त्यनावृत्ती गच्छन्ति ता आह 
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धूमो रात्रिस्तथा कृष्णः पण्मासा दक्षिणायनम्‌ | 


तत्र चान्द्रमसं ज्योतियोंगी प्राप्य निवर्तते ॥ २५ II 
VEST गती AI जगतः शाश्रते मते । 
एकया यात्यनावृत्तिमन्ययाडब्वर्तते पुनः ॥ २६ ॥ 


ज्योति: अर्चि: । "ते अर्चिषमभिसंभवन्ति’ इति हि af: । तथा 
च नारदीये-- ‘afi प्राप्य ततश्रार्चि: ततश्चाप्यहरादिकम इति | अभि- 
मानिदेवताश्चाग्न्यादयः | कथमन्यथा aE आपूर्यमाणपक्ष’ इति युज्यते | 
'दिवादिदेवताभिस्तु पूजितो ब्रह्म याति हि ।? 
इति ब्रह्म | मासाभिमानिन्यो अयनाभिमानी च प्रथक्‌ | तच्चोक्तं गारुडे 
'पूजितस्त्यनेनासौ मासैः Rada हि |! 
इति | अहरभिजिता ji dearer अयनं gar सह | तच्चोक्तं adad- 
“साहा मध्यन्दिनेनाथ शुक्लेन च सपूर्णिमा | 
सविष्वा चायनेनासौ पूजितः केशव ae dU 
इति ॥ २४ ॥ २५ ॥ २६ Ul 


नेते सृती पार्थ जानन्‌ योगी gate कश्चन | 
तस्मात्‌ सर्वेषु योगयुक्तो कालेषु भवाजुन ॥ २७॥ 


वेदेषु यज्ञेष तपस्सु चेव दानेषु यत्पुण्यफलं प्रदिष्टम्‌ । 
अस्येति तत्सर्वमिदं विदित्वा योगी परं स्थानमुपेति ISSN ॥ २८॥ 


॥ ॐ तत्सदिति श्रीमद्गगबद्वीतासूपनिषत्ु ब्रह्मविद्यायां योगशाक्न 
श्रीकृष्णाजुनसंबादे अक्षरपत्रह्मयोगो नाम अष्टमोऽध्यायः ॥ ८ ॥ 


१०४ arataa 


एते सृती सोपाये ज्ञात्वाडनुष्ठाय न मुद्यति | तथ्चाइ स्का a 
सृती ज्ञात्वा च सं'पाये अनुष्ठाय च साधनम्‌ | 
न कश्चित्‌ मोहमाप्रोति न चान्या तत्र वे गतिः 4)’ 

इति ॥ २७ ॥ २८ ॥ 


इति श्रीमदानन्दतीर्थभगवत्पादाचार्यविरचिते श्रीमद्भगवद्गीता 
भाष्ये अष्टमोऽध्यायः ॥ ८ || 


ह 





॥ अथ नवमोऽध्यायः ॥ 
श्री भगवानुवाच — | 


इदं तु ते गुह्यतमं प्रवक्ष्याम्यनस्रयवे | 
ज्ञान विज्ञानसहितं यज्ज्ञात्वा मोक्ष्यसेऽशुभात्‌ ॥ १ ॥ 


राजविद्या uaga पवित्रमिदमुत्तमम्‌ | 
प्रत्यक्षावगर्म धम्यं सुसुखं कर्तुमव्ययम्‌ ॥ २॥ 


अश्रद्धधानाः पुरुषा धर्मस्यास्य परन्तप | 
अप्राप्य at निवर्तन्ते मृत्युसंसारवर्त्मनि neu 


सप्तमाध्यायोक्त स्पष्टयत्यास्मन्नध्याये | राजविद्या प्रधानविद्या | 
प्रत्यक्षे ब्रह्मावगम्यते येन तत्‌ प्रत्यक्षाबगमम्‌ | अक्षेव्वन्द्रियेषु प्रति प्रति 
स्थित इति प्रत्यक्षः | तथा च श्रुतिः-- ‘a: प्राणे तिष्ठत्‌ प्राणादन्तरो यं 
प्राणो न वेद यस्य प्राण: शरीरम्‌ | यः प्राणमन्तरो यमयत्येष त AAT- 
ऽन्तर्याभ्यमृतः? | 'यो वाचि तिष्ठन्‌, “यः चक्षुषि तिष्ठन्‌? इत्यादेः | ‘a 
एषोऽन्तरक्षिणि पुरुषो exad इति च | ARBAA: पुरुषः अङ्के च समा- 
श्रितः? इति च cu «aed चन्द्रमास्स्वं चक्षुरादित्यः' इत्यादेश्च मोक्ष- 
44 | 'स प्रत्यक्षः प्रति प्रति हि सोकक्षेप्वक्षवान्‌ भवति या एवं विद्वान्‌ 
प्रत्यक्ष वेद! इति सामवेदे बाभ्रव्यशाखाथास्‌ | धर्मो भगवान्‌ । तद्विषयं 
way | सबै aaga इति धर्मः । "प्रथिवी धर्ममूधनि' इति च प्रयोगान्मो- 
क्षपर्म | 'भारभृत्‌ कथितो योगी’ इति च । “भर्ता सत्‌ श्रियमाणो बिभर्ति? 
इति च श्रुतिः । 'धर्मो dans आसीन्न परथिवी न वायुर्तोकाशो न ब्रह्मा न 
«eal q देवा न ऋषयः सोऽध्याबत्‌? इति च्‌ सामवेदशाखायाम्‌ | 


॥ १ ॥ २॥ ३ ॥ 
l4 
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मया ततमिदं सब जगदव्यक्तमूर्तिता | 

मत्थानि सर्वभूतानि न चाहं तेष्ववस्थितः ॥४॥ 

प्रत्यक्षावगमशळ्देन परेकषज्ञानसाधनत्वमुक्तम्‌ | तज्ज्ञानाद्याह मयेति | 
तहि किमिति न ead इत्यत आह अव्यत्तमूर्तिनेति ॥ ४ ॥ 


न च मत्स्थानि भृतानि पश्य मे योगमैश्वरम्‌ | 
भूतभृन्न च भूतस्थो ममाऽत्मा भूतमावनः ॥ ५॥ 
mesh यथा प्रथिव्यां eger स्थितानि न तथा मयीत्याइ न 


चेति । 
न हृश्यश्चक्षुपा चासौ न gga: स्पशनेन च? | 

इति हि मोक्षधर्म | 'संज्ञासंज्ञ' इति च । ममाऽत्मा देह एव भूतभावनः | 
'महाविभू तेर्माहात्म्यशरीर” इति हि मोक्षधर्म ॥ ५ d 


यथा$ञकाशस्थितो नित्यं ag: सर्वत्रगो महान्‌ | 
तथा सवाणि भूतानि मत्खानीत्युपधारय ॥ ६ ॥ 


मत्स्थानि’, “न च मत्थानि' इत्यत्र इष्टान्तमाह -- यथा55काश- 
स्थित इति । न हि भाकाशश्लितो वायुः स्पर्शाद्याम्नोति ॥ ६ ॥ 


सर्वभूतानि कौन्तेय प्रकृतिं यान्ति मामिकाम्‌ । _ 
कल्पक्षये पुनस्तानि कल्पादौ विसृजाम्यहम्‌ Iv 


| 
ज्ञानप्रदशनाथ प्रलयादि प्रपञ्चयति सर्वभूतानीत्यादिना ॥ ७ ॥ i 


प्रकृति खामवष्टम्य विसृजामि पुनः त | 


भूतग्राममिमं Saa प्रकृतेवेशात्‌ ॥८॥ 
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प्रकृत्यवष्टम्भस्तु यथा कश्चित्‌ समर्थोऽपि पादेन गन्तुं लीलया gog- 
मवष्टभ्य गच्छति | 'सर्वभूतगुणियुक्त नेवं त्वं ज्ञातुमईसि? इति | 
'सर्वभूतगुणयुक्त दवं मां ज्ञातुमहसि' 
इति च मोक्षधर्म | 
“विदित्वा सप्त सूक्ष्माणि ves च महेश्वरम्‌ | 
प्रधानविनियोगस्थः परं ब्रह्माधिगच्छति’ ॥ 
इति च | 
नि कुत्रचित्‌ शक्तिरनन्तरूपा विहन्यते तस्य महेश्वरस्य । 
तथापि मायामधिरह्य देवः प्रवर्तते सृष्टिविरापनेषु' ॥ 
इति ऋग्वेदखिलेषु | 
“मय्यनन्तगुणेऽनन्ते गुणतोऽनन्तविग्रहे' | 
इति भागवते । 
‘aq कस्मादुच्यते परं ब्रह्मेति, बहति इहयति | 
इति च अथर्वणे | 
“पराऽस्य शक्तिर्विविधेव aad’ इति च | 
‘Bong क॑ वीर्याणि प्रवोचं यः पार्थिवानि विममे रजांसि | 
न ते विष्णो जायमानो न जातो देव fen: परमन्तमाप |? 
इत्यादेश्च | 
प्रकतेवेशादवशम्‌ | 
“त्वमेवेतत्सज्ञने सर्वेकर्मण्यनन्तशक्तो5पि स्वमाययेव | ; 
मायावश चावश लोकमेतत्‌ तस्मात सद्ष्यस्थत्सि पासीश विष्णो। 


इति गौतमखिलेषु ॥ ८ ॥ 
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न च मां तानि कर्माणि Aaaa धनञ्जय | 
उदासीनबदासी नमसक्तं तेषु wig ॥ ९ I 


उदासीनवत्‌ | न तु उदासीनः | तदर्थमाह - अमक्तमिति । 
'अबाक्यनादर' इति श्रुति: | 
द्रव्य कर्म च कालश्च खभावो जीव एव च | 
यदनुग्रहृत; सन्ति न सन्ति यदुपेक्षया’ ॥ 
इति भागवते । 
यस्यासकत्येव सर्वकर्मशक्ति; कुतस्तस्य सर्वकर्मबन्ध इति भावः | 
“न SHOT वर्धते नो कनीयान्‌? इति हि श्रुतिः । यः कर्माणि नियामयति 
कथं च तं कर्म बध्नाति ॥ ९ ॥ 


मयाऽध्यक्षेण प्रकृतिः सयते सचराचरम्‌ | 
हेतुनाऽनेन कौन्तेय जगद्विपरिबर्तते | ॥ १० N 
उदासीनवदिति चेत्‌ स्वयमेव प्रकृति: सूयत इत्यत आह मयेति । 
प्रकृतिसूतिद्रष्टा कर्ता अहमेवेत्यर्थः | तथा च श्रुतिः 
यन; प्रसूता जगतः प्रसूती तोयेन जीवान्‌ व्यससज भूम्याम्‌ d 
इति ॥ १० ॥ 


अवजानन्ति माँ मूढा मानुषीं तनुमाश्रितम्‌ | 

परं भावमजानन्तो मम भूतमहेश्वरम्‌ ॥ ११॥ 

तर्हि केचित्कथं त्वामवजानन्ति | का च तेषां गतिरित्यत आह 
अवजानन्ति इत्यादिना ॥ मानुषी तनु मूढानां मानुषवत्‌ प्रतीतां तनुम्‌ । 


m B तु मनुष्यरूपाम्‌ | उक्तं च AA 
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'यस्किञ्चिदिह लोकेऽस्मिन्‌ tag Bat पते | 
सवै पद्चभिराविष्ट भूतैरीश्वखुद्धिजे: | 
ईश्वरो हि जगत्स्रष्टा प्रभुर्नारायणो विराट्‌ | 
मूतान्तरात्मा बरदस्सगुणो निर्गुणोऽपि च | 
भूतप्रलयमन्यक्तं JAJJI ॥ 
इति | अवतारप्रसज्ञे चेतदुक्तम्‌ | अतो नावताराः प्रथक्‌ शङ्कघाः | 
“रूपाण्यनेकान्यसृजत्‌ प्रादुर्मावभवाय सः | 
वाराहं नारसिंह च वामनं मानुषं तथा! | 
इति । तत्रैव प्रथमसर्गकाल एवावताररूपविभक््युक्तेश्च | अतो a ast 
मानुषत्वादिर्विना आन्तिम्‌ | भूत महृदीश्चरं चेति भूतमहेश्वरम्‌ । तथा हि 
ब्रव्यशाखायाम्‌ — 
“अनाद्यनन्तं परिपूर्णछूपमीश वराणामपि देवीम्‌? | 
इति | “अस्य महतो भूतस्य rated’ इति च । 
ब्रह्मपुरोहित ब्रह्मकायिक महाराजिक | 
इति च मोक्षधर्मे ॥ ११ ॥ 


मोधाशा मोघकर्माणो मोघज्ञाना विचेतसः | 

राक्षसीमासुरीं चव प्रकृतिं rest श्रिताः ॥ १२ ll 

तेषां फलमाह-- मोघाशा इति । Gsm | भगवद्द्ेषिमिः 
आशासित न किञ्चिदा प्यते | यज्ञादिक्मीणि च वयैव तेषाम्‌ । ज्ञानं च | 
केनापि ब्रह्र्द्र।दिभक्त्याद्यपायेन न कश्चित्‌ पुरुषार्थ आसुष्मिकः तेराप्यत 
त्यर्थ; | वक्ष्यति च | 'तानह द्विषतः क्ररान इत्यादि | मोक्षधर्म च-- 

मणा मनसा वाचा यो द्विष्यात्‌ विष्णुमव्ययम्‌ | 
मञ्जन्ति पितरस्तस्य नरके शाश्वतीरसमाः | 
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यो द्विप्यात्‌ विबुधश्रष्ठ देव नारायण हरिम्‌ | 
कथं स न भवेत द्वेष्यः आलोकान्तस्य कस्यचित्‌’ ॥ 

इति | 

सर्वोत्कृष्टे ज्ञानभक्ती हि यस्य नारायणे पुष्करविष्टराद्ये | 

सर्वावमे द्वेषयुतश्व तस्मिन्‌ भ्रूणानन्तश्नो5स्य समो न चैव ॥ 
इति सामवेदे शाण्डिल्यशाखायाम्‌ | RIRA नृपाः? । 

वैरेण यं नृपतयः शिशुपालपौण्ड्माल्वादयो गतिविलासविलोकनायैः | 
ध्यायन्त agafa: शयनासनादौ तत्साम्यमीयुरनुर्तधियः पुनः किम्‌? ॥ 

इति भागवते ॥ 

मक्तप्रियतवज्ञापनाथंनित्यध्यानम्तुत्यय च स्वभक्तस्य कदाचित्‌ 
शापबलात्‌ ट्रेषिणोऽपि भक्तिफलमेव भगवान्‌ ददातीति | भक्ता एव हि 
पूर्व शिशुपालादय: | शापबलादूद्रेषिण: । aqi पार्षदस्वशापादिकथना- 
चतज्ज्ञायते | अन्यथा किमिति तदप्रम्तुतमुच्यते | भगवतः साम्यकथन तु 
द्रेषिणामपि द्वेषमनिरूप्य पूर्वउनभक्तिफलमेव ददातीति ज्ञापयितुम्‌ | न में 
भक्त: प्रणश्यति इति वक्ष्यति । न च भावो भवकारण इत्यादिविरोधः | 
द्वषभाविनां द्वेष एव भवतीति हि युक्तम्‌ । अन्यथा गुरुद्वेषिणामपि quá 
भवतीत्याद्यनिष्टमापद्यत | न चाक्ृतधीत्वेडविशेष: | तेषामेव हिरण्यकशिप्वा- 
दीनां पापप्रतीतेः । 

'हिर्‌ण्यकशिपुश्चापि भगवन्निन्दया तम; | 
विविक्कुरत्यगात्‌ सूनोः प्रह्मदस्यानुभावतः? ॥ 

इति | 'यदनिन्दत्‌ पिता ad? इत्यारभ्य “तस्मात्‌ पिता मे पूयेत दुरन्त. 
दुखरादघात इति Igła भगवतो वरयाचनाञ्च। बहुषु ग्रन्थेषु च निषेधः) 
कुत्रचिदेव तदुक्तिरिति विशेषः | यस्मिन्‌ तदुच्यते तत्रैव निषेध उक्तः | 
महातात्पथबिरोधश्रोक्त: पुरखात्‌ । अयुक्तिमद्धयो युक्तिमन्त्येव aedi 











q, ५+++ 





गीताभाष्यम्‌ १११ 


वाक्यानि | युक्तयश्चोक्ता अन्येषाम्‌ । न चेषां काचित्‌ गतिः | साम्येऽपि 
बाक्ययोः लोकानुकूलाननुकूलयोर्लोकानुकूलमेव बलवत्‌ | लोक्गानुकूलं च 
भक्तप्रियत्वं नेतरत्‌ । उक्तं च तेषां पूर्वे भक्तत्वम्‌ -- 

'मन्ये सुरान्‌ भागवतान्‌ व्यधीशे संरँभमार्गाभिनिविष्टचित्तान्‌? | 
इत्यादि | अतो न भगवद्ट्रेषिणां काचित्‌ गतिरिति सिद्धम्‌ | द्वेषकारणमाह 
राक्षसीति ॥ १२॥ ` 


महात्मानस्तु at पार्थ दैवीं प्रकृतिमाश्रिताः | 


भजन्त्यनन्यमनसो ज्ञात्वा भूतादिमव्ययम्‌ ॥ १३॥ 
सततं कीतपन्तो माँ यतन्तश्च दृढव्रताः | 
नमस्यन्तश्च at भक्त्या नित्ययुक्ता उपासते ॥ १४॥ 


नेतरे द्विषन्तीति दशयितु देवानाइ महात्मान इति ॥ १२ ॥ १४ ॥ 


ज्ञानयज्ञेन चाप्यन्ये यजन्तो माञ्नुपासते | 
एकत्वेन gapda बहुथा विश्वतो सुखम्‌ ॥ १५॥ 
सर्वत्रेक एव नारायणः स्थित इत्येकत्वेन | प्रथक्त्वेन सर्वतो वैलक्षण्येन | 
WEST हि तस्य रूपमाभाति | ‘gaa लोहितमिव अथो नीलमथोऽङुनम्‌' ॥ 
शति सनत्सुजाते | 'देवमेबापरे' इत्युक्तप्रकारेण बहबो वा बहुधा ॥ १५ ॥ 


अहं क्रतुरहं यज्ञः खघाऽहमहमौषधम्‌ | 
मन्त्रोऽहमहमेवाज्यमहमग्निरह हुतम्‌ 
पिताऽहमस्य जगतो माता धाता पितामहः | 
Wd पतित्रमोङ्कार ऋक्‌ साम TU च 


॥ १६॥ 


-॥ १७॥ 
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प्रतिज्ञातं विज्ञानमाह अहं क्रतुरित्यादिना ॥ क्रतवोऽद्चिष्टो- 
ARA: | यज्ञः देवतामुद्दिश्य द्रव्यपरित्यागः | 

‘उद्दिशय देवान्‌ द्रव्याणां त्यागो यज्ञ इतीरितः? | 
इत्यभिधानात्‌ ॥ १६ ॥ १७ ॥ 


गतिभेर्ता प्रशुस्साक्षी निवासः शरण gga | 

प्रभवः प्रलयस्थान निधानं बीजमव्ययम्‌ ॥ १८ ॥ 

गम्यते मुमुक्षुमिरिति गति: | तथा हि सामवेदे वसिष्टशाखायाम्‌-- 
'अथ कसादुच्यते गतिरिति aaa गतिरिति तद्धि गम्यते पापविमुक्तै;' इति | 
साक्षादीक्षत इति साक्षी । तथा हि बाष्कलश[|खायास्‌ -- 
स साक्षादिदमद्राक्षीत्‌ , यदद्राक्षीत्‌ तत्‌ साक्षिण: साक्षित्वम्‌ ' इति | 
aaa: संसारभीतस्य | परं परायणं इत्याद्युक्तम्‌ | 

“नारायण महाज्ञेयं विश्वात्माने परायणम्‌? | 

इति च । संहारकाले प्रकृत्या जगदत्र निधीयत इति निधानम्‌ । 
तथा हि ऋग्वेदखिलेषु — 

'अपञ्यमप्यये मायया विश्वकर्मण्यदो जगन्निहित शुअचक्षु:? | 
इति ॥ १८॥ 


तपाम्यहमहं वर्ष निगृहाम्युस्सुजामि च 
. अमृतं चेव ura सदसच्चाहमर्जुन ॥ १९ U 
सत्‌ कार्यम्‌ । असत्‌ कारणम्‌ | 
'सदमिव्यक्तरूपत्वात्‌ कार्यमिसयुच्यते aA: | 
असदऱ्यक्तरूपत्वात्‌ कारणं चापि शब्दितम्‌’ ॥ 
इति ्मिधानम्‌। ‘sae सचचव यद्‌ विश्व सदसतः at’ इति च 
भारते ॥ १९, ॥ 
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त्रविद्या माँ सोमपाः पूतपापा यजञेरिष्टा खर्गति प्रार्थयन्ते । 
पुण्यमासाद्र सुरेन्द्रलोक्मश्चन्ति दिव्यान्‌ दिवि देवभोगान्‌ ॥ २० || 

ते त Bra स्वगेलोकं बिशाल क्षीणे पुण्ये मत्यलोक॑ विशन्ति । 

एवं त्रयीधर्ममचुप्रपत्चा गतागतं कामकामा लभन्ते ॥२ १ ॥ 


तथापि मद्कजनमेतान्यदेवताभजनाद्ररमिति दर्शयति ase 
इत्यादिना ॥ २० ॥ २१ ॥ 


अनन्याञ्चिन्तयन्तो माँ ये जनाः पर्युपास्ते | 
तेषां नित्याभियुक्तानां योगक्षेमं वहाम्यहम्‌ ॥२२॥ 
अनन्या अन्यदचिन्तयित्वा | तथा हि गौतमखिलेघु-- 
सव परित्यज्य मनोगत यद्विना देवं केवलं ञुद्धमाद्यम्‌ | 
ये चिन्तयन्तीह तमेव धीरा अनन्यास्ते देवमेवाविशन्ति ॥' 
इति | ! 
कामं कालेन महतेकान्तित्वात्‌ समाहितेः | 
शक्यो द्रष्टे स भगवान्‌ प्रभासंहृर्यमण्डल: ||? 
इति मोक्षधर्मे | नित्यमभितः सर्वतो युक्तानाम्‌ | २२ ॥ 


येऽप्यन्यदेबताभक्ता यजन्ते श्रद्वयाञनिता) | 
तेऽपि aaa कोन्तेय यजन्त्य विधिपूर्वकम्‌, ॥ २३॥ 
qua क्रतुरित्याद्यसत्यमित्यत आह येऽपीति ॥ २३.॥ 


अहं हि सर्वयज्ञानां भोक्ता च प्रमुख च | 
न तु मामभिजानन्ति तस्वेनातश्च्यवन्ति ते ॥ २४ ॥ 


कारणमाहाविधिपूर्बकत्वे अह हीति ॥ २४ ॥ 
l5 
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यान्ति देवव्रता देवान्‌ Raq यान्ति पितृत्रताः | 
भूतानि यान्ति भूतेज्या यान्ति मद्याजिनोऽपि माम्‌ ॥ २५ || 
फल विविच्याह-- यान्तीति’ ॥ २५ | 


पत्र पुष्पं Ge तोयं यो मे भक्त्या प्रयच्छति | 
तदहं भक्त्युपहृतमश्नामि प्रयतात्मनः ॥ २६ ॥ 
gira पूजयितुमशक्यो महस्वादित्याशङ्कयाह पत्रमिति | न 


त्बविहितपत्रादि । तस्यापराधत्वोक्तर्वाराहादी | भक्ल्येवाहं तृप्य इति भावः | 


भक्तप्रियं सकळळोकनमस्कृत च? इति भारते | 
'इुतावानेव लोकेऽस्मिन्‌ पुंसः स्वार्थ; परः स्मृतः | 
एकान्तभक्तिर्गोविन्दे यत्‌ सर्वत्रात्मदहीनम? ॥ २६ ॥ 


यत्करोषि यदश्नासि यज्जुहोषि ददासि यत्‌ | 


यत्तपस्यसि कोन्तेय तत्कुरुष्व मद्पेणव्‌ ॥ २७॥ 
शुभाशुभफलेरेवं मोक्ष्यसे कर्मबन्धनै; | 
संन्यासयोगयुक्तात्मा विभक्तो मामुपैष्यसि ॥ २८ ॥ 


अतो यत्‌ करोषि ॥ २७ ॥ २८ ॥ 


समोऽहं सर्वभूतेषु न मे द्वेष्योऽस्ति न प्रियः । 
ये भजन्ति तु मां भक्त्या मयि ते तेषु चाप्यहम्‌ ॥ २९ ॥ 
तहि खेहादिमश्वादल्पभक्तस्यापि कस्वचित्‌ agus ददासि | 


चिपरीतस्यापि कस्यचित्‌ विपरीतमित्यत आह समोऽहमिति । afé 4 


अक्तिप्रयोजनमित्यत आह ये भजन्तीति ॥ मयि ते तेषु चाप्यहमिति । 
मम ते वशा; तेषामहं वश इति । उक्त च पेङ्गिखिलेषु — 
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थे बे भजन्ते परमं पुमांसं तेषां वशस्स gd ते मद्वशाश्च' 
इति | agar एव ते सर्वदा | तथाऽपि वुद्धिपूर्वाबुद्धिूर्वकत्वेन भेदः | 
उद्धवादिवत्‌ शिशुपालादिवच्च | तच्चोक्तं तत्रेव-___ 
“अबुद्धिपूर्वाधी वशस्य ध्यानात्‌ पुनर्वशो भवते बुद्धिपूर्वम्‌' 
इति ॥ २९ ॥ 
अपि चेत्सुदुराचारो भजते मामनन्यभाक्‌ | 
साधुरेव स मन्तव्यः सम्यग्‌ व्यवसितो हि सः ॥ ३० ॥ 
न भवत्येव प्रायस्तद्भक्तः सुदुराचारः | तथापि बहुपुण्येन यदि 
कथञ्चित्‌ भवति तर्हि साधुरेव स मन्तव्यः |) ३० ॥ 
‘a शठमतिरुपयाति योऽर्थतृण्णां तमधमचेष्टमवेहि नास्य भक्ति; |? 
इति श्रीविष्णुपुराणे | 
सा agaaa विवर्धमाना विरक्तिमन्यत्र करोति पुंसः? इति च | 
"da klar मम लोकनाथ ad तपो नानृतमुक्तपूर्वम्‌ | 
पूजां गुरुणां सततं करोमि परस्य qe न च भिन्नपूर्वम्‌ | 
गुप्तानि चत्वारि यथाऽऽगमं मे शत्रौ च मित्र च समोऽस्मि नित्यम्‌ | 
तं चापि देवं शरणं प्रपन्नं एकान्तभावेन भजाम्यजस्नम्‌ | 
एतेरुपायेः परिशुद्धसत्वः कस्मान्न पश्येयमनन्तमेनम्‌ ॥' 
इति मोक्षधर्मे | आचारस्य ज्ञानसाधनत्वोक्तश्च ज्ञानाभावे सम्यग्भक्तयभावात्‌ | 
तथा हि गौतमखिलेषु -- 
“विना ज्ञानं कुतो भक्तिः कुतो भक्ति विना च तत्‌ इति । 
“भक्तिः परे स्वेऽनुभवो विरक्तिरन्यत्र चेतत्‌ त्रिकमेककालम्‌ ।? 


इति च भागवते ॥ ३१॥ ३२ ॥ ३३ ॥ ३४॥ 
इति श्रीमदानन्दतीर्थभगतत्पादाचार्यविरचिते श्रीमद्भगबद्वीताभाण्ये 


नवमोऽध्यायः ॥ ९ ॥ 





॥ अथ दशमोऽध्यायः ॥ 


उपासनाथ विभूतीर्विशेषकारणत्व च केषा ञ्चिदनेनाध्यायेनाह ॥ 


श्रीभगवानुवाच-- 
भूय एव महाबाहो शृणु मे परमं वचः | 
यत्तेऽहं ग्रियमाणाय वक्ष्यामि हितकाम्यया || १ ॥ 
प्रियमाणाय aai सन्तोषं प्राप्नुवते ॥ १ ॥ 


न मे विदुस्सुरगणाः प्रभवं न महर्षयः | 

अहमादिहिँ देवानां महर्षीणां च सर्वशः ॥ २ ॥ 

प्रभवे प्रभावम्‌ | मदीयां जगदुःपत्ति वा । तद्वशत्वा तस्येत्युच्यते | 
यद्यस्ति तर्हि दे्रादयोऽपि जानन्ति सर्वज्ञत्वादतो नाग्तीति भावः । 'अह- 
मादिहिं' इति तु उत्पत्तिरपि यस्य वशा कुतस्तस्य जनिरिति ज्ञापनार्थम्‌ | 
“अह uel जगतः प्रभवः प्रलयः? इति चोक्तम्‌ | उक्तं चैतत्सर्थमन्यत्रापि- 

'को अद्धा वेद क इह प्रावोचत्‌ कुत आजाता कुत इथं विसृष्टिः | 

अर्वाग्‌ देवा अस्य विसरजनेन अथ को वेद यत आ aqa ॥ इति | 

नि agai ऋषयश्च देवा विदुः कुतोऽन्येऽस्पधृतिप्रमाणाः | 
इति ऋगेदखिलेपु | अन्यस्त्वर्थो यो मामज? इति वाक्यादेव ज्ञायते ॥२॥ 

यो मामजमनादिं च वेत्ति लोकमहेश्वरम्‌ | 

असंमूढः 4 मत्यषु AAG: प्रमुच्यते ॥ ३ ॥ 

अनः चेष्टयिता आदिश्च सर्वस्य इति 'अनादि: | epa सिद्धः 
इतरस्य ॥ ३ ॥ 

बुद्धिज्ञानमसंमोहः क्षमा सत्य दमः शम! | 
सुख दुःख मबो भावो भयं चाभयमेव च ॥ ४ ॥ 
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अहिंसा समता तुश्स्तिपो दानं यशोऽयशः 
भवन्ति भावा भूतानां मत्त एव प्रथखिधाः ॥ ५ ॥ 
तस्रथयति बुद्धिरित्यादिना | कार्याकायविनिश्चयो बुद्धिः । ज्ञानं 
प्रतीतिः । 
ज्ञान प्रतीतिवुद्धिस्तु कार्यकार्यविनिश्चय:? | 
इति ह्यमिधानम्‌ | दम इन्द्रियनिग्रहः | शमः परमात्मनि निष्ठा | 
“शमो मन्निष्ठता बुद्धः दम इन्द्रियनिग्रहः | 
इति भागवते | तुष्टिरलम्बुद्धिः । 'अलम्बुद्धिस्तथा तुष्टिः इत्यभिधानात्‌ 


| ४ ॥ ॥ 


महर्षयस्सप्तपूर्व चत्वारों सनवस्तथा | 
मङ्भावा मानसा जाता येषां लोक इमाः प्रजा; ॥ ६ ॥ 
एतां विभूतिं योगं च मम यो वेत्ति तत्वतः | 
सोऽविक्रम्पेन योगेन युज्यते नात्र संशयः || ७ ॥ 
पूर्व सप्तर्षयः -- 
'मरीचिरञ्यङ्गिरसौ qeu: पुलह: mg: | 
वशिष्ठश्व महातेजाः' | 
इति मोक्षधर्मोक्ता: | ते हि सर्वपुराणेषूच्यन्ते | चतारः प्रथमाः स्वाय- 
म्भुवाद्याः । तेषां हि इमाः प्रजाः | नहि भविष्यतां इमाः प्रजा इति 
युक्तम्‌ | विभागः प्राधान्यं च प्राथमिकत्वादेव भवति | गौतमखिलेषु 
चोक्तम्‌ --- 
agi रोचिष रेवतं च तथोत्तमम्‌ | वेद यः स प्रजावान! 
a इत्येषां प्राधान्यम्‌ । ATY ज्यष्ठयम्‌ | 


इति । पूर्वेभ्यो axe जाय d । 
qa भागवते प्रसिद्धस्‌। मानसत्वे 


तापसस्य भगवदवतारत्वादनुक्तिः | 
च सर्वेषां मनूनामुक्त भागवते 


११८ गीताभाष्यम्‌ 


“ततो मनूत्‌ ससर्जान्ते मनसा लोकभावनानू? 
इति | अन्यपरत्वं त्वपरित्यज्यापि शरीरं तद्भवति | प्रमाण चोभयविध- 
वाकयान्यथाडनुपपत्तिरे | 'पूर्व इति विशेषणाचेतत्सिद्धि: । मत्तो भावो 
येषांते मद्भावाः । ये ते ब्रह्मणो मानसा जातास्ते मत्त एव जाता इति 
भावः ॥ ६ ॥ ७ ॥ 


अहं सर्वस्य प्रभवो मत्तः सब प्रवर्तते | 

इति मत्वा भजन्ते माँ बुधा भावममन्तरिताः || ८ || 
मच्चित्ता ARAM बोधयन्तः परस्परम्‌ । 

कथयन्ति च मां नित्यं तुष्यन्ति च रमन्ति च ॥ ९ ॥ 
तेषां सततयुक्तानां भजतां प्रीतिपूर्वकम्‌ | 

ददामि बुद्धियोगं तं येन माग्नुपयान्ति ते ॥ १० Il 
तेषामेवानुकम्पार्थमहमज्ञानज तम! | 
नाशयाम्यात्मभावस्थो ज्ञानदीपेन भाखता ॥ ११ ॥ 


सन्ति च भजन्तः केचिदित्याइ अहमित्यादिना ॥ ८ ॥ ९ ॥ 
ll te ll ११॥ 


अजुन उवाच--- | 
परं ब्रह्म परं धाम पवित्र परम भवान्‌ | 
पुरुष शाश्वत दिव्यमादिदेवमजं विभुम्‌ ॥ १२ ॥ 
आहुस्त्वा ऋषयः सर्वे देवपिर्नारदस्तथा | 
असितो देवलो व्यासः खय Sa ब्रवीषि मे॥ १३ ॥ 
सवैमेतदतं मन्ये यन्मां बदसि केशब | 
न हि ते भगवन्‌ व्यक्ति विदुदेंबा न दानवाः || १४ ॥ 


| 
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सयमेवात्मनाऽऽत्मानं वेत्थ त्वं पुरुषोत्तम | 
भूतभावनभूतेश देवदेव जगत्पते ॥ १५ ॥ 


ब्रह्म परिपूर्णम्‌ | 'अथ कस्मादुच्यते परं ब्रह्म | बृहति बृंहयति' 


इति च श्रुतिः । बृह वृहि aga पठन्ति । परमयो aaga इत 
च | विविधमासीदिति विभुः | तथा हि व।रुणशाखायाम्‌ -- 


इति | 
॥ १४ 


‘fay प्रभु प्रथमं मेहनावत इति स Ha प्राभवत्‌ विविधोऽमवत्‌' | 
'सोऽक्रामयत बहुः स्यां प्रजायेय’ इत्यादेश्च ॥ १२ ॥ १३ ॥ 
॥ १५ ॥ 

बक्तुमहेस्यशेपेण दिव्या ह्यात्मविभूतयः | 
याभिविभूतिभिर्लोकानिमान्‌ त्वं व्याप्य तिष्ठसि ॥ १६ ॥ 
कथ विद्यामहं योगिन्‌ त्वां सदा परिचिन्तयन्‌ | 

केषु केषु च भावेषु चिन्त्योऽसि भगवन्‌ मया ॥ १७॥ 
विभूतयो विविधभूतयः ॥ १६ ॥ १७ ll 


विल्वरेणाऽत्मनो योग विभूतिं च जनार्दन | 
भूयः कथय gíufé श्रृण्वतो नास्ति मेऽमृतम्‌ ॥ १८ ॥ 


श्रीभगवानुवाच — 


हन्त ते कथयिष्यामि दिव्या ह्यात्मविभूतयः | 

प्राधान्यतः कुरुश्रेष्ठ नास्त्यन्तो विस्तरस्य मे ॥ १९ ॥ 
अहमात्मा गुडाकेश सर्वभूताशयस्थितः | 

अहमादिश्च मध्यश्च भूतानामन्त एवं च d २० ॥ 

न जायते अदयति च संसारमिति जनादन! | तथा बाअव्यशाखायां 


“स भूतस्स जनादेनः इति । a aida स नासौत्‌ सोऽदयत्‌' इति ॥ 
॥ १८ ॥ १९ ॥ २० ॥ 


१२० गीताभाष्यम्‌ 
आदित्यानामहं विष्णुज्शेतिपां रविरंशुमान्‌ | 
मरी चिर्मरुतामस्मि नश्षत्राणामह शशी ॥ xe ॥ 
वेदान सामवेदोऽस्मि देवानामस्मि aaa: 
इन्द्रियाणां मनास्मि भूतानामस्मि चेतनः ॥ २२ II 
द्राणां शङ्करश्चास्मि AIN यक्षरक्षसाम्‌ | 
quai पावकश्चास्मि मेरुः शिखरिणामहम्‌ ll २३ II 
पुरोधसां च मुख्य मां विद्वि पार्थ बृहस्पतिम्‌ | 
सेनानीनामहं स्कन्दः मरसामस्मि सागरः ॥ २४ I 
महर्षीणां भृगुरह गिरामस्म्येकमक्षरप्‌ | 
यज्ञानां जपयज्ञोऽस्मि खावराणां हिमालयः ॥ २५॥ 
विष्णुः सर्वेव्यापित्वप्रवेशित्वादे: | ‘Bes व्याही? Aa प्रवेशने 
इति च पठन्ति | 


'गतिश्च सर्वैभूतानां प्रजानां चापि भारत | 
व्याप्तौ मे रोदसी पार्थ कान्तिश्चाभ्यचिक्ा मम | 
अधिभूतनिविष्टश्च तदिच्छुश्च।स्मि भारत | 
क्रमणाचचाप्यहं पार्थ विष्णुरित्यभिसञ्ज्ितः' | 


इति मोक्षधर्मे ॥ २१ ॥ २२ ॥ २३ ॥ २४ ॥ २५॥ 





अश्वत्थः सर्ववृक्षाणां देवर्षीणां च. नारदः | 


malat चित्ररथः सिद्धानां कपिलो मुनिः li २६ II 
उच्चे;श्रवसमश्चानाँ विद्धि माममृतोड्धवम्‌ | 
ऐराबतं गजेन्द्राणां नराणां च नराधिपम्‌ ॥ २७॥ 
आयुधानामह बज धेनूनामस्मि कामधुक्‌ । 
ASA कन्दपः सर्पाणामस्मि वासुकिः Ret 
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अनन्तश्वा र्म नागानां वरुणो यादमामहम्‌ | 


पितृणामर्यमा चास्मि यमः संयमतामहम्‌ Il २९ | 
्रहदश्चास्मि देत्यानां कालः कलयतामहम्‌ | 
सृगाणां च डगेन्द्रोऽहं वैनतेयश्च पक्षिणाम्‌ ॥ ३०॥ 


SINGS 


सुखरूप: पाल्यते लीयते च जगदनेनेति कपिल; | AR: सुखं 

के आनन्दः” इत्यभिधानात्‌ । 'प्राणो ब्रह्म कं ब्रह्म, खे ae’ इति च | 
“ऋषि प्रसूते कपिल aan gia: बिभर्ति जायमानं च पश्येत्‌। 
सुखादनन्तात्पालनात्‌ लीयनाच यं वे देवं कपिलमुदाहरन्ति' ॥ 

इति बाभ्रव्यशाखायाम्‌ ॥ २६ || २७ ॥ २८ ॥ २९ ॥ ३० ॥ 


पवनः पवतामस्मि रामः शख्नभृतामहम्‌ | 


झषाणां मकरश्चास्मि खोतसामस्मि suut ॥ ३१॥ 
सगाणामादिरन्तश्न मध्यं चेवाहमजुन | 

अध्यात्मविद्या विद्यानां वादः प्रवदतामहम्‌ ॥ ३२॥ 
अक्षराणामकारोऽम्मि इन्द्रः सामासिकस्य च | 

अहमेवाक्षयः कालो भ्राताऽहं विश्वतोपुखः ॥ ३३॥ 


मृत्युः सर्वहरश्चाह रङ्गश्च भविष्यताम्‌ | 
कीर्ति: fare च नारीणां स्म्रतिमेधा शतिः क्षमा ॥ ३४ ॥ 


बृहत्साम तथा साम्नां गायत्री छन्दसामहम्‌ | 


मासानां मार्गशोर्षो5ह ऋतूनां कुपुमाकरः ॥ ३५ ॥ 
aa छलयत।मस्मि तेजस्तेजखिनामहम्‌ | 
जयोऽस्मि व्यवप्तायोऽस्मि सत्य सखजतामहम्‌ ॥ ३६ ॥ 
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आनन्दरूपत्वात्‌ पूर्णत्वात्‌ लोकरमणत्वाच्च राम: __ ` 
आनन्दरूपो निष्परमाण एष लोकश्रेतस्माद्ममते तेन रामः? | 
इति जाण्डिल्यशाखायाम्‌ | रश्च अमश्चेति व्युत्पत्ति: || ३१ ॥ ३२ ॥ 
॥ ३३ ॥ ३० ॥ २७ ॥ RR | 


बृष्णीनाँ वासुदेवोऽस्मि पाण्डवानां धनञ्जयः | 


युनीनामप्यहं व्यासः कवीनामुशनाकविः ॥ ३७॥ 
दण्डो दमयतामस्मि नीतिरस्मि जिगीषताम्‌ । 
मौनं चेवास्मि gerat ज्ञानं ज्ञानवतामहम्‌ ॥ ३८ ॥ 


आच्छादयति सवै वासयति वसति च सर्वत्रेति arg: । देवशब्दार्थ 

उक्तः पुरस्तात्‌ — 

'छादयामि जगद्विश्व भूत्वा सूर्य इवांशुभिः | 

सवेभूताधिवासश्च व।सुदेवस्ततोऽस्म्यहम्‌? | 
इति मोक्षधर्म | विशिष्टः सर्वस्मात्‌ आ समन्तात्स एवेति व्याः | तथा 
चासित्रेशयशाखायाम्‌ -- i 

A ^ 

Weld स दक्षिणतः स उत्तरत इति’ इति । 

"Es कित्चिजञगत्सवे इश्यते श्रयतेऽपि वा | 

0 ९ S 
अन्तबहिश्च तत्सव व्याप्य नारायणः स्थितः? ॥ 


स व्यासो बीति तमप्‌ वे विः सोऽधस्तात्‌ स उत्तरतः स पश्चात्‌ स 


इति च ॥ २७ ॥ ३८ ॥ 
यच्चापि सर्वभूतानां बीजं तदहमञ्जुन | 
न तदस्ति विना यत्स्यान्मया भूतं चराचरम्‌ ॥ ३९ ॥ 
नान्तोऽस्ति मम दिव्यानां विभूतीनां परन्तप । 






z तृहेशतः प्रोक्तो विभूतेविंस्तरो मया ॥ ४० ॥ 
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मथा विना AZ स्यात्तन्नास्ति — 
RAEI अनन्तगतिः अनन्तभाग अनन्तग अनन्तः? 
इत्यादि मोक्षधर्मे || ३९ 9o ॥ 


यद्यद्विभूतिमत्सत्बं श्रीमदू्जितमेव वा | 
तत्तदेवावगच्छ त्वं मम तेजोंऽशसम्भवम्‌ ॥ ४१ ॥ 
यद्यद्विभूतिमदिति विस्तरः । विष्ण्वादीनि तत्स्वरूपाण्येव | अन्यानि 
ठु तेजोयुक्तानि | तथा च पेङ्गिखिलेषु — 
'विशेषका सुद्रवैन्येन्द्रदेवा राजन्याद्या अंशयुताऽन्यजीवा: | 
कृष्णव्यासी रामकृष्णी च रामकप्लियज्ञप्रमुखा: स्वयं सः? | 
इति | 
“त एवैको भार्गबदाशरथिङ्गप्गाद्ास्तु अशयुताऽन्यजीवाः ' 
इति गौतमखिलेषु | 
“ऋषयी मनवो देवा मनुपुत्रा महौ जसः | 
कला: सर्वे हरेरेव सप्रजापतयः स्मृताः | 
एते स्वांशकलाः पुंसः कृष्णस्तु भगवान्‌ स्वयम्‌’ | 
इति भागवते । ऋष्यादीन्‌ अंशयुतत्वेनोक्त्वा वराहादीन्‌ स्वरूपत्वेनाह | 
तुशब्द एवार्थ | अन्यस्तु AAN न कुत्राप्यवगतः | अंशत्वं तत्राप्यवगतम्‌ 
“उहुबर्हात्मन: केशौ’ | मृडयन्ति इति च बहुवचनं चायुक्तस्‌ | न req. 
अन्यदुक्त्वा पूर्वमपरामृश्य तल्तियोच्यमाना दृष्टा कुत्रचित्‌ ॥ ४१ ॥ 


अथवा बहुनेतेन किं ज्ञातेन तवाजुन । 

वि्टभ्पाहमिदं कृत्खमेकांशेन स्थितो जगत्‌ ॥ ४२ ॥ 
॥ ॐ तत्सदिति श्रीमठठगवदीतासूपनिषत्सु ब्रह्मविद्यायां योगशास्त्र 
श्रीकृष्णाजुनसंवादे विभूतियोगो नाम दशमोऽध्यायः ॥ १० ॥ 
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(कि इति वक्ष्यमाणप्राधान्यज्ञापनार्थम्‌ | न तूक्तनिष्फलत्वज्ञापनाय | 
तथा सति नोच्येत | 
“अज्ञात्वेनं सर्वविशेषयुक्त देवं वरं को Basta बन्धात्‌? । 

इति ऋग्वेदखिलेबु | d तु बहुफलप्राप्तियोग्य इति ‘aa’ इति विशेषणम्‌ | 
अन्यस्तुत्यर्थःवेन प्रसिद्धश्च एकत्र किंशब्दः 

“रागद्वैषो यदि स्यातां तपसा किं प्रयोजनम्‌ ? 

तावुभौ यदि न स्यातां तपसा कि प्रयोजनम्‌’ ? 
इत्यादी | प्राधान्यं च सिद्धमेकत्र दशैनात्‌ सर्वत्र agiia “थो मां 
पश्यति ada’ इत्यादौ ॥ va ॥ 


इति श्रीमदानन्दतीर्थमगवत्पादाचार्यविरचिते श्रीमद्भगवद्गीतामाष्ये 
दशमोध्यायः ॥ १० ॥ 


> 











| 


॥ अथ एकादशोऽध्यायः | 


iN 

aga उवाच -- 
मदलुग्रहाय परमं गुद्यमध्यात्मसञ्जितम्‌ | 
यच्तयोक्तं वचस्तेन मोहोऽयं विगतो मम 
भवाप्ययौ हि भूतानां श्रतौ विस्तरशो मया | 
त्वत्तः कमलपत्राक्ष माहात्म्यमपि चाव्ययम्‌ 
एवमेतद्यथाऽऽत्थ त्वमात्मानं परमेश्वर | 
द्रष्टमिच्छामि ते रूपमैश्वरं पुरुषोत्तम 


। १ ॥ 


॥ २॥ 


॥ ३ tl 


यथा श्रृते ध्याने शक्यं तथा खरूपस्थितिरिनेनाध्यायेनोच्यते ॥ १ ॥ 


॥ २ ॥ ३ ॥ 


मन्यसे यदि तच्छक्यं भयाद्‌ द्रष्टुमिति प्रभो । 
योगेश्वर ततो मे त्बं दशयाऽत्मानमन्ययम्‌ 
श्रीभगवानुवाच -- 

पश्य मे पार्थ रूपाणि शतशोऽथ सहत्नशः | 
नानाविधानि दिव्यानि नानाबणाकृतीनि च 
पश्याऽदित्यान्‌ aaa रुद्रान्‌ अश्विनौ मरुतस्तथा | 
बहून्यदृष्टपूर्वाणि पझ्याऽश्चयाणि भारत 
हहैकस्थ AUCH पश्याद्य सचरारचमू | 
मम देहे TERT यच्चान्यद्ृष्टुमिच्छसि 

न तु माँ शक्यसे द्रष्टुमनेनेव खचक्षुपा | 
दिव्यं ददामि ते ag: पश्य मे योगमश्वरम्‌ 


U ४ I 


॥ il 


॥ ६ ॥ 


॥ ७ tl 


॥ ८ tl 
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इति मोक्षधर्मे | प्रभुरीशः andas 
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प्रभुः समर्थः | 
'नास्ति तस्मात्‌ परं भूत पुरुषा र सनातनात्‌” 


le ॥ ८ ॥ 


सञ्जय उवाच --- 


ही; ` असुन 








एबयुक्त्वा ततो राजन्‌ महायोगेश्वरो हरिः | 
दशयामास पार्थाय परमं रूपमेश्वरम्‌ 
अनेकवक्त्रनयनमनेका डुतद नम्‌ | 
अनेकदिव्यामरणं दिव्यानेकोधतायुंधम्‌ 
दिव्यमालाम्बरधरं दिव्यगन्धानुलेपनम्‌ | 
aladag देवमनन्तं विश्वतोग्नुखम्‌ 

दिवि ajaaa भवेद्युगपदुत्थिता | 

यदि भाः सदशी मा स्यात्‌ भासस्तस्य महात्मनः 
TARE SERA प्रविभक्तमनेकधा | 
अपश्यत्‌ देवदेवस्य शरीरे पाण्डवस्तदा 
तत्स विस्मयाविष्टो हृश्रोमा धनञ्जयः | 


प्रणम्य शिरसा देव कृताञ्जलिरभापत 
उवाच -- 


mth देवास्तत्र देव देहे सर्वास्तथा भूतविशेषमङ्घन्‌ । 


णमीशष कमलासनखमर्षीश्च सर्वानुरगांश्च Raq 


इत्याद्यमिधानम्‌ ॥ ४ ॥ = || ६ ॥ 


॥ ९ I 


Il १० | 


॥ ११ ॥ 


॥ १२ ॥ 


॥ १२ ॥ 


॥ १४ ॥ 


mend | 
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सहस्रशव्टोऽनन्तवाची | तदपि 'पाकशासनविक्रम' इत्यादिवत्‌ 
्रत्यायनाथमेव | तथा हि ऋग्वेदखिलेषु -- 

'अनन्तशक्तिः परमोऽनन्तबीर्यः सोऽनः्ततेजाश्च ततस्ततोऽपिः | 
इति | महातात्पर्याच प्राबल्यम्‌ | न च परिमाणोक्त्या किञ्चित्‌ प्रयोजनम्‌ || 
॥ १२॥ १३ ॥ १४ ॥ १५॥ 


अनेकबाहूदरवकत्रेत्र पश्यामि त्वां सर्वतोऽनन्तरूपम्‌ | 
नान्त न मध्यं न पुनस्तवादिं पश्यामि विश्वेश्वर विश्वरूप ॥ १६ ॥ 
अनेकशब्दोऽनन्तवाची | 'अनन्तबाहुं' इति वक्ष्यति । ‘ada: 
पाणिपादं तत्‌? इत्यादि च | 
‘विश्वतश्चक्षुरुत विश्वतो ga 
विश्वतो बाहुरुत विश्वतस्पात्‌ । 
सं बाहुभ्यां घमति सम्पतत्रे- 
द्यावाभूमी जनयन्‌ देव एक: ॥ 
इति ऋग्वेदखिलेषु । 
‘विश्वतश्चक्षुरुत विश्वतो मुखो 
विश्वतो बाहुरुत विश्वतस्पात्‌ | 
सं बाहुभ्यां नमति सम्पतत्रे- 
द्यांवाभूमी जनयत्‌ देव एक: ॥ 
इति यजुर्वेदे च । 
विश्वशब्दश्चानन्तवाची | 
सबै समस्तं विश्वमनन्तं पूर्वमेव च' 


इत्यभिधानात्‌ | 
“अनन्तबाहुमनन्तपा दमनन्तरूपं पुरुवक्रमेकम्‌' 
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इति च बश्रत्यशाखायाम्‌ | महत्त्वायुक्तिस्तु तदात्मकत्वेनापि भवति । 
अन्यथा 'अनादिमत्परं ब्रह्म इत्याद्ययुक्त स्यात्‌ | 
एकत्र त्वनन्तान्यस्य रूपाणि इत्यनन्तरूपः | अन्यत्र त्वपरिमाण इति | उक्त 
ह्युभयमपि — 
'परात्‌ परं यन्महतो महान्तं यदेकमव्यक्तमनन्तरूपस्‌" | 
इति यजुर्वेदे | अत्यक्तस्यानन्तत्वादेव महतो महत्त्वेडपरिमितत्व॑ सिध्यति | 
मद्दान्त च समावृत्य प्रशानं समवस्थितम्‌ | 
अनन्तस्य न तस्यान्तः agai चापि विद्यते’ ॥ 
इत्यादित्यपुराणे । तानि चेकेकानि रूपाण्यनन्त।नीति चैंकत्र भवति | 
'असङ्क्याताः ज्ञानकाः तस्य देहाः सबै परिमाणविवर्जिताश्च' | 
इति ऋगेदखिलेषु । 
यावान्‌ व।ऽय्रमाकाशस्त।व।नेषोऽन्तहृदय आकाशः | 
उभेऽस्मिन्‌ द्यावाप्रथिवी अन्तरेव समा हिते । 
उभावझिश्च वायुश्च सूर्याचन्द्रमधावुभौ? ॥ 
इति च | 
'कृष्गस्य गभजगतोऽतिभर।वसन्न- 
प।्णिप्रहारपरिरुणफणातपत्रम्‌? । 
इति च भागवते । 
न चेतदथुक्तम्‌ | अचिन्त्यशक्तित्व। दीश्चरस्य--- 
"अचिन्त्याः खछ ये भावा न तान्‌ qim योजयेत्‌? 
इति च श्रीविष्णुपुराणे | 'नैषा तेण मतिरापनेया? इति श्रुतिः | अति. 
। AAR महातात्पयवशात्‌ वाक्यबलाचापनेय; | न हि घटवत्‌ कश्चित्‌. 


पदार्थो न दृष्ट इत्येतावता प्रमाणदृष्ट; सन्‌ निराक्रियते | केषुचित्‌, पदार्थेषु 
यब्यवस्थाऽचिन्त्यशक्तित्वाभावादङ्गी क्रियते | 
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गुणा: gat: सुविरुद्वाश्व देवे सन्त्यश्रृता अपि नेवात्र शङ्का | 
चिन्त्या अचिन्त्याश्च तथव दोषाः श्रुताश्च नाज्ञैडि तथा प्रतीताः | 
एवं परेऽन्यतर श्रृताश्रुतानां गुणागुणानां च क्रमाद्रचवस्था? || 
इति जावाळखिलश्रृतेश्च | उपचारत्वपरिहाराय न मध्यं’ इति । अन्यथा 
आचन्ताभावेनेव aes: | विश्वरूपः ques: | 
‘a विश्वख्पोऽनूतरूपोऽतोऽय सोऽनन्तरूपो न हि नाशोऽस्ति तस्य’ 


इति ज्ञाण्डिल्यशाखायाम्‌ ॥ १६ N 


किरीटिनं गदिनं fme च तेजोराशि सर्वतो दीपिमन्तम्‌ | 

पश्यामि त्वां दुर्निरीक्ष्यं समन्तात्‌ दीसानलाकद्यतिमभ्रमेयम्‌ ॥ १७॥ 

त्यमक्षरं परमं वेदितव्यं त्वमस्य विश्वक्व परं निधानम्‌ | 

त्वमव्ययः शाश्वतधर्मगोप्ता सनातनस्त्वं पुरुषो मतो मे ॥ १८॥ 
अनळाऋद्यतिमित्युक्ते मितत्वशङ्कामपाकरोति अप्रमेयमिति ॥ १७ ॥ 

॥ १८॥ 


अनादिमध्याम्तमनम्तवीरयमनन्तबाहुं TRAN । 
पञ्यामि त्वां दीप्तहुताशवक्त्र खतेजसा विश्वमिदं तपन्तम्‌ ॥ १९ ॥ 


“शाशिसूथनेत्र' इत्यप्यहं क्रतुरित्यादिवतू | है 
'तदज्ञजा: सर्वखुरादयो5पि तस्माचदङ्गेते ऋषिमिस्स्तुतास ` 


“चन्द्रमा मनसो जातश्चक्षोः सूयोऽजायत 
इति च । बहुरूवत्वाइद्वाश्रयत्वं तेषा gum ॥ १९ ॥ 
प्र र | 
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द्यावापृथिव्योरिदमन्तरं हि व्याप त्वेकेन दिशश्च स्वाः | 
tgiseud egy aag लोकत्रय प्रव्यथितं महात्म्य || २० ॥ 
अमी हि त्या सुरसंघा विशन्ति केचिङ्घीताः प्राञ्जलयो गृणन्ति | 
media महृपिसिद्वपंघा; स्तुवन्ति स्वां स्तुतिभिः पुष्कलाभिः ॥ 
रुद्रादित्या बसवो ये च साध्या RASA मरुतश्चोष्मपाश्च | 
madaar: सुर सिद्धसंघाः वीक्षन्ते त्वां विस्मिताश्चैव सुवे ॥ २२ ॥ 
रूपं महत्ते बहुवक्त्रनेत्रं महाबाहो बहुबाहूरुपादम्‌ | 
बहूदरं बहुदंष्ट्राकरालं दृष्टा लोकाः प्रव्यथितास्तथाऽहम्‌ ॥ २३ ॥ 
नभःस्पृशं दीप्तमनेकवर्ण व्यात्ताननं दी्षविश्ञालनेत्रम्‌ | 
दृष्टा हि त्वां प्रव्यथितान्तरात्मा धर्ति न विन्दामि शमं च विष्णो ॥२४॥ 
दंष्ट्रकरालानि च ते guild esa कालानलसन्निभानि | 
दिशो न जानेन लमे च शर्म प्रसीद देवेश जगन्निवास ॥ २५ ॥ 
अमी च त्वा धृतराष्टस्य पुत्रा: सर्वे सहैयावनिपालसंधे: | 
भीष्मो द्रोणः ब्रूतपुत्रस्तथाञ्सौ सहास्मदीयैरपि योधमुख्यैः ॥ २६ U 
बकत्राणि ते त्वरमाणा विशन्ति दंष्ट्राकरालानि भयानकानि | 
केचिद्विलमा दशनान्तरेषु संदृश्यन्ते चूपितेरुत्तमा ङ्गैः ॥ २७॥ 
यथा नदीनां बहवोऽम्बुवेगाः समुद्रमेवाभिमुखा द्रवन्ति | 

तथा Tat नरलोकवीरा विशन्ति वकत्राण्पभिविज्वलन्ति ॥ २८ ॥ 
यथा प्रदीप्त ज्वलनं पतङ्गा विशन्ति नाशाय समृद्धवेगाः | 
` तथेव नाशाय विशन्ति लोकास्तवापि agaf समृद्धवेगाः ॥ २९ ॥ 
fena ग्रसमानस्पमन्ताल्लोकान्‌ समग्रान्‌ वदनैज्व॑लड्धिः | 

UA जगत्समग्रं 


ह Gent 5: Mt FS See 


भासस्तवोग्राः प्रतपन्ति विष्णो ॥ ३० d ; 
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'मातापित्रोरन्तरगः स एकः रूपेण चान्यैः सर्वगतः स एक;? 
इति वारुणश्रतेरेकेनेव द्यावाप्रथिव्योरन्तरं व्याप्तो भवति | पश्य मे पार्थ 
रूपाणि ' इति बहूनि रूपाणि प्रतिज्ञातानि । मातापितरौ q प्रथिवीद्याबौ | 
मा नो माता प्रथिवी दुर्मतौ घात्‌? 
“मधु द्यौरस्तु नः पिता! इत्यादिप्रयोगात्‌ | 
न तु नियमतो wand तत्स्वरूपम्‌ | न।रदस्य तदभावाऱू | Aafaa तथा 
दशयति भगवान्‌ | 
fafa केचित्तस्य रूपस्य इष्टौ 
बिभेति कश्चिदभ्यसे सर्वतृति:' 
डति वरुणञाखायाम्‌ | न तु तं सर्वे पश्यन्ति | SEIS तनिरूप्य भये 
मुथा प्रतिभाति । तथा च गौतमन्िलिषु-- 
‘gr देवं मोदमाना अदप्रा5प्येतद्वयात्‌ बिभ्यतो दृष्टवत्ते | 
परयन्ति ते न्यस्तचक्षुभुखांस्ठु तसिन्नवेते मनसो गतत्वात्‌? 
इति Il २०-३० || 


आख्याहि मे को भबालुग्ररूपो नमोऽस्तु ते देववर प्रसीद | 
विज्ञातुमिच्छामि भवन्तमाद्यं न हि प्रजानामि तब प्रबृत्तिम्‌ ॥ ३१ ॥ 

धर्मान्तरज्ञानार्थमेव को भवानिति पृच्छति | यथा कञ्चित्‌ कञ्चित्‌ 
नामादिकं जानन्नपि जातिज्ञानाथ प्रच्छति ‘wea’ इति | यदि तमेव न 
जानाति तर्हि 'विष्णो' इत्यव सम्बोधनं न स्यात्‌ । त्वमक्षरं' इत्यादि च ॥ 
॥ ३१॥ 


भीभगवानुबाच — 


» i 
कालो स्म लोके क्षयकृत्मरवृद्धो लोकान्‌ समाहतुमिह प्रश्नत्तः | 
ऋनेऽपि caf न भविष्यन्ति सर्वे येड्बखिताः प्रत्यनीकेषु योधाः ॥३२॥ 





१३२ गीताभाप्यम्‌ 


तस्मात्वमुत्तिष्ठ यशो लभख जित्वा SUI Ges राज्यं समृद्धभू | 
मयेवेते निहताः पूर्वमेव निमित्तमात्रं भव सव्यसाचिन्‌ ॥ ३३॥ 
कालशब्दो जगहून्धनच्छेदनज्ञानादिसर्वशगव्डूर्गवाची | कल aaa 
कल च्छेदने कल ज्ञाने, कळ कामधेनु: इति पठन्ति | प्रसिद्धश्च स ged 
भगवति | 
“नियत काल गशेन बद्ध शक्र विकत्थसे | 
अयं स पुरुषः श्यामो लोकस्य हरति प्रजाः | 
बदुध्वा तिष्ठति मां रौद्र; पशु रशनया यथा' ॥ 
इति मोक्षधर्म विष्णुना बद्धो वलिवैक्ति | 
“विष्णौ चाधीश्वरे चित्त धारयन्‌ कालविग्रहे’ इति भागवते । 
प्रवृद्ध: परिपूर्णोऽनादिर्वा | ऋतं च सत्य चामीद्धादिति हि श्रुतिः । 
aega इति च | 
“प्र विप्णुरम्तु तवसस्तवीयान्‌ त्वेषं ae स्थविरस्य नाम’ 
इति च | न तु वर्धनम्‌ । | 





जजान न मरिष्यति नेनानासौ धतेऽसौ ' 
इति हि भागवत | 

'यस्य दित्यं हि तदरूपं हीयते बधते न च! 
इति मोक्षधर्मे | न कर्मणा’ इति तु, कर्मणापि न, किसु खयमिति | 
लोकान्‌ समाइतुमिह विशेषेण प्रवृत्तः | त्रात्रादींश्च ऋते इत्यपिशब्दः | 
प्रत्यनीकत्वे तु परस्परतया । सर्वेडपि न मविष्थन्ति । अक्षौ हिण्यादिमे दे 
` बहुवचने युक्तम्‌ ॥ ३२ ॥ ३३ II | 












[पि योधवीरान्‌ | 


5सि रणे सपल 
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सञ्जय उवाच -- 

एतच्छत्वा बचने केशवस्य कृताञ्जलिविपमानः किरीटी | 

नमस्कृस्वा भूय एवाऽह कृष्णं सगद्गदं भीतभीतः प्रणम्य di ३५ ॥ 
योऽस्य शिरर्छिन्ने भूमौ पातयति तच्छिरो मेत्स्यतीति तसिबुर्वरात्‌ 

जयद्रथोऽपि विशेषेणोक्तः | सवरा बासबीशक्तिरिति कर्णः ॥ ३४ ॥ ३५ ॥ 


अजुन उवाच -- 
स्थाने हृषीकेश तव प्रकीर्त्या जगत्‌ प्रहृष्यत्यचुरज्यते च । 
रक्षांसि भीतानि दिशो द्रवन्ति सर्वे नमस्यन्ति च सिद्धसंघाः ॥ ३६) 
यदेतद्वक्ष्यमाण तत्‌ स्याने युक्तमेवेत्यर्थः | अम्निषोमायन्तर्यामितया 
angio हृषीकेशः | aa त्वशूतां तत्नियतत्वादेः | प्रमाण तु 
Rair इत्यत्रोक्तम्‌ | हृषीकाणामिन्द्रियाणामीशत्वाचच । तेषां विशे- 
षत: fau च 'यः प्राणे तिष्ठत्‌? इत्यादी प्रसिद्धम्‌ । . 
“न मे हृषीकाणि पतन्यसत्पथ' 
इत्यादिप्रयोगाच | इतरोर्थो मोक्षधर्म सिद्ध: | 
“सूर्याचन्द्रमसौ शश्चत्‌ ap अशुसन्ज्ञितेः | 
बोधयन्‌ खापयश्चेव जगदुत्पद्यते प्रथक | 
बोधनात्‌ स्थापनाच्चेव जगतो हर्षमम्मवात्‌ | 
अभ्नीषोमक्ृतेरेमिः कर्मभिः पाण्डुनः्दन | 
हषी केशो महेशानो बरदो छौकमावनः di 
इति च ॥ ३६ ॥ 


कस्माच्च ते न नमेरन्‌ महात्मन्‌ गरीयसे AAS CAST । 


अनन्त देवेश जगन्निवास त्वमक्षरं सदसत्तत्परं यत्‌ ॥ ३७ ॥ 


१३४ गीताभाप्यभ्‌ 


त्वमादिदेवः पुरुषः पुराणः त्वमस्य विश्वस्य परं निधानम्‌ | 

वेत्तासि वेद्ये च परं च धाम स्वया ततं विश्वमनन्तरूप ॥ ३८ Il 
वावुर्यमोऽसिर्वरुणः शशाङ्क: प्रजापतिस्त्वं प्रपितामहश्व | 

नमो नमस्तेऽस्तु सहसकृत्वः पुनश्च भूयोऽपि नमो नमस्ते ॥ ३९ ॥ 
नमः पुरस्तादथ पृष्ठतस्ते नमोऽस्तु ते सर्वत एव सर्व | 
अनन्तवीयामितविक्रमस्त्व॑ सबै समाझोपि ततोऽसि सर्वः ॥ ४० ॥ 
सखति मत्वा प्रसभं यदुक्त हे कृष्ण हे यादव हे सखति 
अजानता महिमानं तवेदं मया प्रमादात्‌ प्रणयेन वाऽपि ॥४१॥ 
यञ्चापहासार्थमसत्कृ तोऽसि विहारशऱ्यासनभो जनेषु i 

एकोऽथ वाप्यच्युत तत्समक्षं acum त्वामहमप्रमेयम्‌ ॥ ४२ ॥ 
पिताऽसि लोकश चराचरस्य त्वमस्य पूज्यश्च गुरुगरीयान्‌ | 

न त्वत्समो$स्त्यम्यधिकः कुतोऽन्यो लाकत्रयेऽप्यप्रतिम प्रभा ॥ ४३ ॥ 
तस्मात्प्रणम्य प्रशिधाय कार्य प्रमाद ये त्वामहमीशमीड्यम्‌ | 

fida पुत्रस्य ada सख्युः प्रियः प्रियाटाई सि देव digq ॥ ४४ I 
अदृ्पूर् हृषितोऽस्मि zg: भयेन च प्रव्यथित मनो मे | 

तदेव में CDD देव रूप प्रसीद देवेश जगनिवास ॥४५॥ 
किरीटिन गदिनं चक्रहस्तमिच्छामि त्वां AZAR तथैत्र i 

तेनेव रुपेण चतुसुजेन araa भव विश्वमूर्त ॥ ४६ ॥ 
श्रीभगवानुवाच - ; 

मया प्रसन्नेन तगार्जुनेद रूप परं दर्शितमात्मयोगात्‌ । 

तेजोमयं विश्वमनन्तमाद्यं यन्मे त्वदन्येन न दृष्टपूर्वम्‌ ॥ ४७ ll 
' न वेदयज्ञाध्ययनेने दानैने च क्रियामिई INATA: | 

HET: शक्य अहं नुलोके BE त्वदन्येन कुरुप्रवीर ॥ ४८ ॥ 


k: 
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मा ते व्यथा मा च विभूटभावो दृष्टा रूप घोरमीहङ्‌ समेदस्‌ | 

व्यपेतभीः प्रीतमनाः पुनस्त्वं तदेव मे रूपमिदं प्रपश्य ॥ ४९ ॥ 
एकस्त्वमेव कारयिता नान्योऽस्त्यथापि || ४२.४९ | 

सञ्जय उवाच -- 

Ss, ` ७ ७ iv 

SAGA वासुदेवस्तथोक्‍्स्वा सके रूपं दर्शयामास भूयः | 

आश्वासयामास च भीतमेनं भूत्वा पुनः सौम्यवपुर्महात्मा ॥ ५० n 

aya उवाच--- 

दृष्टेदे मानुष रूपं तव सौम्यं जनार्दन | 


इदानीमस्मि daa: सचेताः प्रकृति गतः ॥ ५१ ॥ 
श्रीभगवानुवाच -- 

सुदुदेशमिदं रूपं वानसि यन्मम | 

देवा अप्यस्य रूपस्य नित्यं दर्शनका ट्ठिणः ॥ ५२ ॥ 
नाहं वेदेन तपसा न दानेन न चेज्यया | 

शक्य एवेविधो द्रष्टं दृष्टवानसि मां यथा ॥ ५३ ॥ 


भक्त्या त्वनन्यया शक्य अहमेवंविधोऽजुन | 
ज्ञातु द्रष्टुं च तचबेन प्रवेष्टुं च परन्तप 
मत्कर्मकून्मत्परमो मद्भक्तः सङ्गवर्जितः | 
Pat: सर्वभूतेषु यः स मामेति पाण्डव ॥ ५५ ॥ 
॥ ॐ तत्सदिति श्रीमद्भगवद्वीतासूपनिषस्सु ब्रह्मविद्यायां योगशास्न 
श्रीकृष्णाजुनसंवादे विश्वरूपदशनयोगो नाम एकादशोऽध्यायः ॥ ११ ॥ 
“स्वकं रूपं तु आन्तप्रतीत्या | अन्यथा तदपि स्वकमेव | प्रमाणानि 


॥ ५४ ॥ 


तूक्तानि पुरस्तात्‌ || ५०-५५ ॥ 
इति श्रीमदानन्दतीर्थभगवत्पादाचार्यविरचिते श्रीमद्भगवद्वीताभाप्ये | 


एकादशोऽध्यायः ॥ ११ ॥ 


॥ अथ द्वदशो5ध्णय; |] 


aga उवाच-- 

एवं सततयुक्ता ये भक्तास्त्वां पर्युपासते | 

ये चाप्यक्षरमव्यक्त quf के योगवित्तमाः ॥ १ ॥ 
श्रीभगवानुवाच--- 

मय्यावेश्य मनो ये मां नित्ययुक्ता उपामते | 

श्रद्वा परयोपेतास्ते मे युक्ततमा मठाः ॥ २॥ 

अत्यक्तोपासनाङ्गागवदुपासनस्योत्तमव्वंप्रद््य तदुपायं प्रदर्शयत्यस्मित- 

ध्याये | तदुपासनमपि मोक्षसाधनं प्रतीयते | 

faa बसाना अमृतत्वमायन्‌ भवम्ति सत्या समिथा Rad’ 
इति । 

अनाद्यनन्ते महतः परं gd निचाय्य d मृत्युमुखात्प्रमुच्यते' 
इति च | अव्यक्त च महतः परम्‌ | 'महत: WAAR इप्युक्तपरामर्शी. 
qq | 











“उपास्य तां श्रियमव्यक्तसंज्ञां भप्त्या मर्त्यो मुच्यते सर्वबन्धैः 
इति सामवेदे आमिवेश्यशाखायाम्‌ | 


- महततच्च माहास्यं तस्या वेदेषूच्यते- 
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अह राष्ट्री सङ्गमनी वसूनां चिकितुषी प्रथमा यज्ञियानाम्‌ । 
ता मा देवा व्यदधुः ger भूरि स्त्रां भूर्या वेशयन्तीम्‌ | 
मया सो अन्नमत्ति यो विपश्थति यः प्राणिति य $ श्रणो युक्तम्‌ | 
अमन्तवो मां त उपक्षियन्ति aff श्रतश्रद्धिव ते वदामि । 


ये कामथे त तमुग्रं कृणोमि तं ब्रह्माणं तमृषि तं सुमेधाम्‌ | 

अह रुद्राय धनुरातनोमि ब्रह्मद्विषे शरवे हन्त बा उ | 

अह सूबे पितरमस्य मूर्धन्‌ मम योनिरप्स्वन्तः समुद्रे | 

परो दिवा पर एना एथिव्ये तावती महिना सम्बभूब? 
इत्यादि च | 

“वया जुष्ट ऋषिभवति देवि त्वया ब्रह्मा गतश्रीरुत त्वया? | 
इति च | 


इति शङ्गा कस्यचिद्भवति | अतो जानन्नपि सूक्ष्मयुक्तिज्ञानाथै 
Tale एवमिति | एवंशब्देन egei मत्कर्मक्दित्यादिप्रकारथ परा- 
Wad | अव्यक्त प्रकृति: । महतः परमब्यक्तमिति प्रयोगात्‌ | 
यत्तत्रिगुणमग्यक्त नित्यं सदसदातमकम्‌ | 
प्रधान प्रकृति प्राहुरविशेषं विशेषवत्‌ ॥' 
इति च भागवते । अक्षरं च तत्‌ । ‘अक्षरात्‌ परतः परः? इति श्रुतेः । 
परं तु ब्रह्म न हि भगवतोऽन्यत्‌- | 
'आनन्दमानन्दमयोऽवसाने सर्वात्मके ब्रह्मणि वासुदेवे' 
इति भागवते | रूपं Fest साधितं पुरस्तात्‌ । उपासनं च तथेव कार्यम्‌ | 
'पहसशीर्षा पुरुषः geag: ead | 


इत्यारभ्य 
l8 
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‘ana विद्वानमृत इह भवति नान्यः पन्था अयनाय विद्यते’ 

इति साभ्यासा | आदित्यवणेत्वादिश्व न वृथोपचारच्वेनाङ्गीकायः | तथा च 
सामवेदे सौकरायणश्रुतिः-- 

CAE वे प्राजापत्यः स प्रजापति पितरमेत्य उदाच--- 

~ ~ ७ 

मुमुक्षुभिः साधुभिः qad: किमु ह वै तारकं तारवाच्यम्‌ | 

ध्यानं च तस्याप्तरुचे: कथं स्यात्‌ ध्येयश्च कः पुरुपोऽलोमपादः इति | 
. aA A ® ~ 0c 
d होवाच एष वे विष्णु; तारको अलोमपादो ध्यानं च तस्याप्तरुचेरवदामि | 

सोऽनन्तशीर्षो agad: सुवर्णः ध्येयः स वे लोहितादित्यवर्ण: | 

saasa वा हृदये सोऽष्टाहुरनन्तवीर्योऽनन्तबलः gum इति | 
ARRIR गतिहक्ता | पुरुषभेदश्च प्रश्नादौ प्रतीयते ‘eat पर्युपासते, 
“ये चाष्यक्षरमव्यक्तस्‌? इत्यःदौ ॥ १ ॥ २ ॥ 


ये त्क्षरमनिर्देश्यमव्यक्त TINAA | 


सबैत्रगमचिन्त्यं च कूटस्थमचलं ध्रुवम्‌ ॥ ३॥ 
सन्नियम्येन्द्रियग्रामं सर्वत्र समबुद्धयः | 
ते प्राप्नुवन्ति मामेव सर्वभूतहिते रताः नाय 


"Heg त्वदुपासका एवोत्तमाः | इतरेषां तु किं फलमित्यत 
आह ये स्तित्यादिना । अनिर्देश्यत्व॑ चोक्तं भागवते मायायाः 
“अप्रतर्क्यादनिदेरय़ादिति केष्वपि निश्चयः 'इति | ईश्वरस्तु देवशब्दे 
नोक्तः 'देवमन्ये परे’ इत्यत्र sh च सामवेदे. काषायणशरुतौ 
'नासदासीन्नो सदासीत्तदानीं” इति | | 

न महाभूतं नोपभूतं तदाऽऽसीत्‌? | A 
इत्यारभ्य तम आसीत्तमसा गूहमग्रे' इति | qa हयव्यक्तमजरम” E 
7 निर्देश्यमेष d प्रकृति; ' इति | सवैगाचिन्त्यादिङक्षणा हि सा |. 
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à 


तथा हि मोक्षधर्म --- 

'नारायणगुणाश्रवादजरादतीन्दरियादयाह्मादवम्मवतः असत्यादहिं- 
सात्‌ sama द्वितीयप्रवृत्तिविशेषादवैरादक्षयादभरादक्षरावमूर्तित: 
सर्वस्याः सर्वकतु: शाश्रततमप्त:” इति | 


आसीदिद तमोभूतमप्रज्ञातमलक्षणम्‌ | 

अप्रतक्यमविज्ञेय प्रसुप्तमिव सर्वतः ॥! 
इति मानवे । ''कूटस्योऽक्षर उच्यते? इति वश्ष्यति | कूटे आकाशे 
सिता gear । 


“आकाशे संस्थिता स्वेषा ततः gefaar मता” 
इति हि ऋग्वेदखिलेषु | 
सा सर्वगा निश्चला छोकयोनि: सा चाक्षरा विश्वया विरजस्का? | 
इति सामवेदे गौपवनशाखायाम्‌ ॥ ३ ॥ ४ ॥ 


छे शोऽधिकतरस्तेषामव्यक्ासक्तचेतसाम्‌ | 
अव्यक्ता हि गतिदुःख देहवद्भिरवाप्यते TT 


कर्थ तर्हि ल्दुपासकानामुत्तमत्वमित्यत आह केश इति | अव्यक्ता 
गतिः दु:ख ह्यवाप्यते | गतिः मार्ग: | अव्यक्तोपासनद्वारको मत्प़ापिमार्गो 
दुःखमवाप्यत इत्यर्थः | अतिशयेनोपासनपर्वन्ट्रियातिनिय्रमनसर्वममचुद्धिसर्व- 
भूतहितकरत्वातिसुद्वाचारसम्मखिप्णुभक्त्यादिसाधनसन्दसमते re. 
aq | ded च न विष्णुप्रसादः । सत्यपि तस्मिन्न सम्यग्‌ भगवदुपासनं 
ऋते | ad च तं मोक्षः | विनाऽञ्यक्तोपासने भवत्येव भगवदुपासकानां 
मोक्ष इति Salsa मार्ग इति भावः | तथाडप्यपरोक्षीकृताव्यक्तानां सुकरं 
भगवदुपासन इत्येव प्रयोजनम्‌ | तत्रापि बोऽव्यक्तापरोक्षे प्रयास: तावता 
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प्रयासेन यदि भगवन्तमुपास्त ऊनेन वा तदा भगवदपरोक्षमेव भवतीति 
द्वितीयमघिक्रम्‌ | इन्दरियसंयमाचूनमावेऽत्युपासकस्यापि देवी नातिप्रसादमेति | 
देवस्तु तानि साधनानि भक्तिमतः स्वयमेव प्रयक्षेन ददातीति सौ क्यमिति 
भक्तानां भगवदुपासने | इतरत्र तु ङ्केशोऽधिकतरः | तदेतत्सबै "uj, 
सन्नियम्य, ‘amar’ इवि परिसंतरपृशब्दै: प्रतीयते | 


सामवेदे माधुच्छन्दसशाखायां चोक्तम्‌ -- 
“भक्ताश्च येञ्तीव विष्णाबतीव जितेन्द्रियाः सम्यगाचारयुक्ताः | 
उपासते तां समबुद्धयश्च qui देवी दश्यते नेतरेषाम्‌ । 


दृष्टा च सा भक्तिमतीव विष्णौ दप्तोपारते सर्वविश्नान्‌ छिनत्ति | 
उपास्य त वासुदेवं विदित्वा ततस्ततः शान्तिमत्यन्तमेति’ ॥ 
इति | उक्त च सामवेदे आयास्यशाखायाम्‌- 
‘Taal भविता देवः issue सहेव तु | 
य।वता तत्प्रसादो हि तावतेव न संशयः | 
न तत्प्रसादमात्रेण प्रीयते स महेश्वरः | 
तस्मिन्‌ प्रीते तु सर्वस्य प्रीतिस्तु भवति शवम्‌ । 
यद्यप्युपासनाघिक्र्य तथाऽपि गुणादो हि सः | 
मुक्तिदश्व स एवैको नाव्यक्तादिस्तु कश्चन? | 
इति | 


'ममारमभावमिच्छन्तो यतन्ते परमात्मने? 
इति मोक्षधर्म श्रीवचनम्‌ | 


ARA महाबुद्धौ ब्रह्मण्ये सत्यवादिनि | 
` मथिते दानशीले च सदैव निबसाम्यहम्‌' | 
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इति च । महतः परं तु aHa | तथा हि भगवता सयुक्तिकममिहितम्‌ | 
वदतीति चेन्न प्राज्ञ हि! त्रयाणामेव चेवमुपन्यास: प्रश्नश्च’ इत्यादि । 
ते इति पुलिज्ञाचितर्सिद्धि: | महतः d comer भवत्येव | तथा 
चापिवेश्यशाखायाम्‌--- 'अनाचनम्तं महतः परं द्रु? इति, "un हि देवो 
पुरुहूतो महत्त? इति | Scan 


BS चाव्यक्तरूप॑ भगवता निषिद्धम्‌ | मारतादौ साघितत्वात्‌ । 
शरीररूपकविन्यस्तगृहीते:' इत्यादी तु agag निषिध्य वैदिकमव्यक्त- 
मेवोक्तत्‌ । तथा च सौकरायणश्रुति:--- 

'शरीररूपिकाऽशरीरस्य विष्णोः aa: far सा जगतः प्रसूतिः? | 
इति | gaaat AA महदैश्वर्यं ददाति देवी; न देव इति विशेष: d 

“सुवर्णवर्णो पद्मकरां च देवीं स्वेश्वरीं व्याप्तजडां च बुदूऽवा | 

a ९ 

सेवेति वे सुत्रतानां तु मासान्महाविभूति श्रीस्तु दद्यान्न देवः? ॥ 
इति ऋग्वेद खिलेषु ॥ ५ ॥ 


ये तु सर्वाणि कर्माणि मयि संन्यस्य मत्पराः | 


अनन्येनैब योगेन मां ध्यायन्त उपासते US 
तेषामहं agga मृत्युसंसारसागरात्‌ | 

भवामि न चिरात्पार्थ मय्यावेशितचेतसाम्‌ ॥ ७॥ 
मय्येव मन आधत्ख मयि बुद्धि निवेशय | 

नित्रसिष्यसि मय्येव अत Gea न संशयः ॥८॥ 


अथ चित्तं समाधातुं न शक्नोषि मयि स्थिरम्‌ | 


अभ्यासयोगेन ततो मामिच्छाऽप्तुं धनञ्जय ॥९॥ 


dao 
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अभ्यासेऽप्यसमथोंऽसि मत्कर्मपरमो भव | 


मदर्थमपि कर्माणि iq सिद्धिमवाप्स्यसि ॥ १० ॥ 
अथैतदप्यशक्तोऽसि कतुं मद्योगमाश्रितः | 
सर्वकर्मफलत्यागं ततः कुरु यतात्मवान्‌ ॥ ११ ॥ 


मदुपासकानां भक्तानां न कश्चित्‌ केश इति दशयति ये faa 
दिना | उक्तं च सोकरायणश्रुती -- 
“उपासते ये पुरुष वासुदेवमव्यक्तादेरीप्सित किं नु तेषां? 
इति | 
तिषामेकान्तिन: श्रष्ठा: ते चैवानन्यदेबताः | 
अहमेव गतिस्तेषां निराश्चीः कर्मकारिणाम? ॥ 
इति च मोक्षधर्मे ॥ ६.११ ॥ 


श्रेयो हि ज्ञानमभ्याधाउ्ज्ञानाद्भचामं विशिष्पते | 
ध्यानात्कर्मफलत्याग: त्यागाच्छान्तिरनन्तरम्‌ ॥ १२॥ 


अद्देश सर्वभूतानां मेत्रः करण एव च | 
निर्ममो निरहङ्कारः समदुःखसुखः क्षमी il १३ ॥ 







सन्तुष्ट, सततं योगी यतात्मा zea: । 
 मय्यपिंतमनोबुद्धि्यो मद्भक्तः स मे प्रियः 
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अधिक केवलाभ्यासाज्जञान तत्सहितं aa: | 
ध्यानं ततश्रापरोक्ष ततः शान्तिभविष्यति! ॥ 


इति | ध्यानात्‌ कर्मफलत्याग इति तु स्तुतिः | अन्यथा कथमसमर्थो- 
इसीत्युच्यते | 


'तयोस्तु कर्मसंन्यासात्‌ कर्मयोगो विशिंप्यते! 
इति चोक्तम्‌ । 


सर्वाधिकं ध्यानमुदाहरन्ति ध्यानाधिके ज्ञानभक्ती परात्मन्‌ | 

कर्माफलाकाङ्कमथो विरागः त्यागश्च न ज्ञानकलाफला हाश्च’ ॥ 
इति काषायणशाखाय!म्‌ । बाक्यसाम्येउप्यसमर्थविषयत्वोक्तेस्तात्पय भाव: 
इतरत्र प्रतीयते | ध्यानादिप्रा पतिकारणत्वाच त्यागस्ततिधुक्ता | केवलध्यानात्‌ 
फळत्यागयुक्तं ध्यानमधिकम्‌ | ध्यानयुक्तत्याग एव चात्रोक्तः | अन्यथा कथ 
त्यागाच्छान्तिरनन्तरमित्युच्यते | कथे च ध्यानादाधिक्यम्‌ । तथा च 
गौपवनशाखायाम्‌ --- 

“ध्यानात केवलात्यागयुक्तं तदधिकं भवेत्‌? 


इति | न हि त्यागमात्रानन्तरमेव सुक्तिभवति | भवति च ध्यानयुक्तात्‌ । 
केवळुत्यागम्तुतिरेवमपि भवति | यथाऽनेन युक्तो जेता aaah ॥ 


ll १२-१५७ || 


अनपेक्षः शुचिदक्ष उदासीनो गतव्यथः । 
सबारम्भपरित्यागी यो मड्भक्तस्स मे प्रियः ॥ १६ ॥ 


यो न हृष्यति न द्वेष्टि न शोचति न काङ्गति | 
शुभाशुभपरित्यागी भक्तिमान्यस्स मे प्रियः ॥ १७॥ 
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समः शत्रौ च मित्रे च तथा मानापमानयोः | 
शीतोष्णसुखदुःखषु समः सङ्गवित्रजितः ॥ १८॥ 


तुस्यनिन्दाम्तुतिमोंनी सन्तुष्टो वेन केनचित्‌ | 
अनिकेतः खिरमतिभक्तिभान्‌ मे प्रियो नरः ॥ १९ ॥ 


'सर्वारम्भपरित्यागी' इत्यादेः सामान्यविरोषव्यार्यानव्यार्येयभावेना- 
पुनरुक्तिः | हर्षादिभिरमुक्त इत्युक्ते कादाचित्कमपि भवतीति 'यो न हृप्यति’ 
इत्युक्तम्‌ | उपचारपरिहाराथ भकत्यभ्यासः | ये तु सर्वाणि कर्माणि’ 
इत्यादेः प्रपञ्च एषः || १६-१९ ॥ 


ये तु धर्म्यामृतमिदं यथोक्ते पयुपासते | 
श्रद्धधाना मत्परमा भक्तास्तेऽतीव मे प्रियाः ll २० ॥ 


पिण्डीकृत्योपसंहरति ये तु धर्म्यामृतमिति | घर्मो विष्णुः तद्विषयं 
mag | wed मृत्यादिसंसारनाशकं चेति धर्म्यामृतम्‌ | श्रत्‌ आस्तिक्यम्‌ | 
शरन्नामास्तिक्यमुच्यते' इत्यभिधानम्‌ | तद्धघानाः AZAA: ॥ २० ॥ 
॥ ३० तत्सदिति श्रीमद्धगवद्वीतासूपनिषत्सु ब्रह्मविद्यायां alae 
श्रीकृष्णाजुनसंवादे भक्तियोगो नाम द्वादशोऽध्यायः ॥ १२॥ 


इति श्रीमदानन्दतीथैभगवत्पादाचायविरचिते श्रीमद्धगबद्वीताभाष्ये 
द्वादशोऽध्यायः ॥ १२ ॥ 


[ 
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अर्जुन उवाच--- 
प्रकृति पुरुष चेव क्षेत्र क्षेत्रज्ञमेव च | 


एतद्वेदितुमिच्छामि ज्ञानं ज्ञेय च केशव ॥ १ ॥ 
श्रीभगवालुबाच — 

इद शरीरं कोन्तेय क्षेत्रमित्यमिधीयते | 

एतद्यो af तं प्राहुः क्षेत्रज्ञमिति तद्विदः ॥२॥ 

क्षेत्रज्ञ चापि माँ विद्वि सर्वक्षेत्रेषु आरत | 

SAINT यत्तज्ज्ञानं मतं मम ॥ ३॥ 


पूर्वोक्तज्ञानज्ञेयक्षेत्रपुरुषान्‌ पिण्डीकृत्य विविच्य दशीयत्यनेनाध्यायेन | 
॥ १ ॥ २॥ ३ ॥ 

WERL यच्च याइक्‌ च यद्विकारि यतश्च यत्‌ | 

स च यो यत्प्रभावश्च तत्समासेन मे IU ॥ ४॥ 


यद्विकारि येन विक्कारेण युक्तम्‌ । यतश्च यद्यतो याति प्रवर्तते | 
स च प्रवर्तकः | यतश्च यदित्यस्मास्रवर्तते क्षेत्रमिति वचनम्‌ | सच य 


इति स्वरूपमात्रम्‌ ॥ ४ Il 
ऋषिभिबहुधा गीतं छन्दोमिविविधेः प्रथकृ। 


simae हेतुम द्भिरविनिश्चितः Om 
महाभूतान्यहङ्कारो Md q | 3 
इन्द्रियाणि दशक च पश्च चेन्द्रियगोचराः ॥ ६ ॥ 


` ब्रह्यसूत्राणि शारीरकम्‌॥ ५ ॥ ६ ॥ 





१४६ गीताभाष्यम्‌ 
इच्छा द्वेपः सुखं दुःख संघातश्चतना श्रतिः | 
एतस्क्षेत्र समसेन सविकारशुदा हृतम्‌ e 
इच्छादयों AFT: ॥ ७ ॥ 


अमानिस्वमदम्मित्वमहिंसा क्षान्तिराजबम्‌ | 

y ७ ta at = A 
आचार्योपासन शौच स्थेयमात्मविनिग्रहः ॥ ८ ॥ 
इन्द्रियार्थेषु वेराग्यमनहङ्कार एव च | 
जम्ममृत्युजराव्याधिदुःखदोषानुदशनम्‌ ॥ ९ ॥ 


tg च यो यत्प्रभावश्च? इति वक्तुं तञ्ज्ञानसाधनान्याह अमानित्व- 
मित्यादिना | आत्माल्पत्वं ज्ञात्वाऽपि महच्वश्रदशन उम्भः | 
“ज्ञात्वाऽपि खवात्मनोऽस्त्वं डम्मो माहास्म्यदशने’ इति ह्यभिधानम्‌ | 
आजव मनोवाक्कायकर्मणामवेपरीत्यम्‌ ॥ ८ ॥ ९ ll 


` असक्तिरनभिषङ्गः पुत्रदारग्रहादिषु | | 


नित्य च समचित्तत्वमिष्टानिष्टोपपत्तिपु ॥१०॥ | 
मधि चानन्ययोगेन भक्तिरव्यभिचारिणी । 
विविक्तदेशसे वित्वमरतिजनसंसदि ॥ ११ ॥ 


सक्तिः खेह: | स एवातिपक्कोऽभिष्वङ्गः | 'खेहस्सक्तिरस एबाति- 
'पक्कोऽमिष्वङ्ग उच्यते इत्यभिधानम्‌ ॥ te ॥ ११ ॥ 





अध्यात्मज्ञाननित्यस्व॑ तत्वज्ञानार्थदशनम्‌ | 
एतज्ज्ञानमिति प्रोक्तमज्ञानं यदतोऽन्यथा ॥ १२ ॥ 
तत्वज्ञानाथेदरान अपरोक्षज्ञानाथे शाञ्नदशनम्‌ ॥ १२ ॥ 






Le CUCU 


गीता भाष्यम्‌ १०७ 


जञेयं यत्तप्रवक्ष्यामि यज्जात्वाब्मृतमइलुते | 

अनादिमत्परं ब्रह्म न सत्तन्नासदुच्यते ॥ १३॥ 

र ब्रह्म इति सि च य' इति प्रतिज्ञातसुच्यते | अन्यत्‌ aa- 
माव' इति | आदिमद्वेहवर्जितमनादिमत्‌ | अन्यथा ‘aa’ इत्येव 
स्यात्‌ ॥ १३ ॥ 


सर्वतः पाणिपादं तत्सर्वतो5क्षिशिरोमुखम्‌ | 


सर्वतः श्रतिमछोके सर्वमाब्ृत्य तिष्ठति ॥ १४ ॥ 
सर्वन्द्रियगुणाभासं सर्वेन्द्रियविवर्जितम्‌ | 

असक्तं सर्वभूचेव निर्गुण गुणभोक्त च ॥ १५ ॥ 
बहिरन्तश्च भूतानामचरं चरमेव च । 

सूक्ष्मत्वा तदविज्ञेयं दूरस्थं चान्तिके च तत्‌ ॥ १६॥ 
अविभक्तं च भूतेषु विभक्तमित्र च सितम्‌ | 

भूतभतृ च aequ ग्रसिष्णु प्रभविष्णु च ॥ १७॥ 


ज्योतिषामपि तज्ञ्योतिस्तमसः gend | 

ज्ञानं ज्ञेय ज्ञानगम्यं हृदि सर्वस्य ARIM . 

सर्वेश्द्रियाणि गुणांश्चाभासयतीति सर्वेन्द्रियगुंणांभासम्‌ | इन्द्रियव- 
जितत्वाद्यर्थ उक्तः पुरतात्‌ ॥ १४-१८ d 


॥ १८ ॥ 


इति क्षेत्र तथा ज्ञानं S चोक्तं समासतः | 
मद्भक्त एतद्विज्ञाय मद्भावायो पपद्यते i 
_विकारान्तर्भावात्‌ ज्ञानसाधनं प्रथमत उत्तर | बहुत्वात्‌. साधनात्युप- 


॥ १९ ॥ 


बोगातू प्रभावः ॥ १९ ॥ 


१४८ गीताभाष्यम्‌ 


प्रकृति पुरुषं चेव Agana उभावपि । 
विकारांश्च गुणांश्रेव विद्धि प्रकृतिसंभवान्‌ ॥ २० ॥ 
‘qaa यत्‌' इति aag प्रकृतिविकारपुरुषान्‌ सह्ठिप्याह प्रकृतिमिति ॥ 
गुणा: सक्त्वादयः | तेषामत्यल्पो विशेषो लयात्सर्ग इति विकाराः एथगुक्ता: | 
'कार्याकार्यगुणास्तित्र: यतस्स्वल्पोद्धवो जनौ? 
इति माधुच्छन्दसशाखायाम्‌ ॥ २० ॥ 


कार्यकारणकत त्वे हेतुः प्रकृतिरुच्यते | 


पुरुषस्सुखदुःखानां भोक्तत्वे हेतुरुच्यते ॥ २१ ॥ 
पुरुषः प्रकृतिस्थो हि भुक्त प्रकृतिजान्‌ गुणान्‌ | 
कारण गुणसङ्गोऽस्य सदसद्योनिजन्मसु ॥ २२ ॥ 


कार्य शरीरस्‌ | 'शरीरं कार्यमुच्यते' इत्यभिधानात्‌ । कारणानि 
इन्द्रियाणि | भोगोऽनुभवः | स हि चिद्रपत्वादनुभवति । प्रकृतिश्च जड- 
त्वात्‌ परिणामिनी । 
'कायकारणकतृत्वे कारणं प्रकृति विदुः | 
भोक्तृत्वे घुखदुःखानां पुरुषं ad: परम्‌ ॥ 
इति भागवते ॥ २१-२२ ॥ 


उपद्रष्टाऽनुमन्ता च भर्ता भोक्ता महेश्वरः | 
परमात्मेति चाप्युक्तो देहेऽस्मिन्‌ पुरुषः परः ॥ २३ U 
E “यतश्च यतः इत्याह उपद्रष्टति ॥ अनुमन्ता अन्वनु विशेषतो 
$  'निरूपकः । 'पुरुषस्पुखदुःखानां' इति जीव उक्त: | “हषं प्रकृति' इति 
` जीवेश्वरौ संहेवोच्येते | अन्यत्र मद्दातात्पय॑विरोध: | उत्कर्ष हि महाता सरस्‌ | i 
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“अवाच्योत्कर्ष महत्त्वात्‌ सर्ववाचां सर्वन्यायानां च महत्तत्परत्वम्‌ | 
विप्णोरनन्तस्य परात्परस्य तञ्चापि द्यस्त्येव न चात्र शङ्का | 

अतो विरुद्ध तु यदत्र मानं तदक्षजादावथवाऽपि युक्तिः ॥ 

न तत्प्रमाणं कवयो वदन्ति न चापि युक्तिद्यूनमतिर्हि ष्टः |’ 


इति | अतो युक्तिभिरप्येतदपछापो न युक्तः | अतो यया युक्त्याऽविद्यमान- 
सादि कल्पयति साप्याभासरूपेति सदेव माहात्म्य वेदेरुच्यत इति सिद्धयति | 
अबाम्तरं च aaa तत्रास्ति | उक्तं च तत्रेव-- 


| “अवान्तरं तत्परत्वं च सत्वे महद्वाप्येकत्वाचयोरनन्ते इति | 

श्यामत्वाद्यभिधानाञ्च | युक्तं च पुरुषमतिकह्पितयुक्त्यादेरा भासत्वम्‌। अज्ञान- 
संभवात्‌ | न तु स्वतः प्रमाणस्य वेदस्यामा्त्वस्‌ | अदशनं च संभवत्येव 
gat बहूनामभ्यज्ञानात्‌ | त्मसदनधीतश्रुत्यादौ विपथेयोऽपि स्यादिति न 
वाच्यम्‌ | यतस्तत्रैवाऽइ — 


| Sq तद्विरुद्वा वाचो नेव तद्विरुद्धा युक्तयः इति ह प्रजापतिरुवाच | 
| इति । तद्विरुद्धं च जीवसात्म्यम्‌ | 
“आभास एव च? इति चोक्तम्‌ | “जनमेजय उवाच -- 
बहवः पुरुषा ब्रह्मन्‌ उताहो एक एव तु | 
को ह्यत्र पुरुषश्रेष्ठ; d भवान्‌ IER l 


श्री वैशम्पायन उवाच-- 
'्रेतदिच्छन्ति पुरुषमेकं कुरुकुछोद्वव | 
बहुनां पुरुषानां हि adar योनिरुच्यते | 
तथा तं पुरुषं विश्वमाख्यांस्यामि गुणांधिकस्‌ T 
हृति मोक्षधर्म । न च weed खमेन्द्रजाल्वत्‌ | (Queis न ERIT 








१०५० गीताभाष्यम्‌ 


इति भगवद्वचनम्‌ | न च स्वप्नवदेक जीवकल्पितत्वे मान पश्यामः | विपये 
माश्चक्ता द्वितीये | उक्त च अयास्यजञाखायां -- 


"aH! ह वाऽयं चञ्चलात्वान्न स्वमनो न हि विच्छेदो एतदिति’ इति | 
नाय दोषः । न हीश्वरस्य जीवेक्यमुच्यते । जीवस्य हीश्ररेकर्य ध्येयम्‌ । 
तदपि न निरुपाधिकम्‌ | अतो न प्रतिबिम्बस्वस्य विरोध्येवयम्‌ | तथा च 
माधुच्छन्दसश्रृतिः — 

‘tea चापि प्रतिबिम्बेम विष्णोः hadaz वदन्ति’ | 
इति | अहंग्रहोपासने च फलाधिक्य आसनिवेरयश्रतिसि द्धम्‌ 

'अहग्रहोपासकस्तस्य साम्यं अभ्याशो ह वा अइनुते नात्र शङ्का’ | 
इति । 

तदीयोऽहमिति ज्ञानमहंग्रह इतीरितः? 
इति वामने | 

“तद्वत्वात्‌ सोऽस्मीति भृष्येरेव न तु स्वतः? इति च | 
प्रातिबिम्ब्येन सोऽस्मि yaa इति भावना । तथा हि अथास्यशाखायाम्‌ -- 

'भृत्यश्चाह प्रातिबिम्ब्येन सोऽस्मि इत्येवं ह्यपास्यः परमः पुमान्‌ सः ; 
इति | प्रातिबिम्ब्य च तत्साम्यमेव ॥ २३ ॥ 


य एवं वेत्ति पुरुष प्रकृति च गुणेस्सह । 
सर्वथा वर्तमानोडपि न स भूयोऽपि जायते ॥ २४ ॥ 


ध्य।नेनात्मनि पश्यन्ति केचिदास्मानमास्मना | 

अन्ये साङ्कयेन योगेन कर्मयोगेन चापरे ॥ २५॥ 
अन्ये स्वेबमजानन्तः भ्रुत्वाउन्येम्य उपासते । i 
पि चातितरन्त्येव मृत्यु श्रुतिपरायणाः. 3g | 
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ag वेदोक्तभगवत्स्वरूपज्ञानेन | कर्मिणामपि श्रत्वा ज्ञात्वा 
ध्यात्वा दृष्टिः । श्रावकाणां च ज्ञात्वा ध्यात्वा | agaa च ध्यात्वा । 
तथा च गौपवनश्रति:--- 
PARA तच्छूत्वा ज्ञात्वा ध्यात्वाऽनुपश्यति | 
श्रावको5पि तथा ज्ञात्वा ध्यात्वा ज्ञान्यपि पश्यति । 
अन्यथा ae दष्टिहिं कथद्ञिन्नोपजायते’ di 
इति | “अन्य इत्यशक्तानामप्युपायदशनार्थम्‌ ॥ २४ ॥ २५ ॥ २६ ॥ 


यावत्सञ्जायते किश्चित्सच्वं स्थावरजङ्गमम्‌ | 

षेत्रक्षेत्रज्ञसंयोगात्‌ तद्विद्धि भरतर्षभ ll २७ ॥ 

समं सवेषु भूतेषु तिष्ठन्तं परमेश्वरम्‌ | 

विनश्यत्स्वविनश्यन्तं यः पश्यति स प्यति ॥ २८ I 

पुनश्च प्रकृतिपुरुषेश्वरखरूप साम्यादिधर्मयुक्तमाह यावदित्यादिना ॥ 
॥ २७ ॥ ac ॥ २९.॥ 


सम पश्यन्‌ हि सर्वत्र समवस्थितमीश्वरम्‌ | 
न हिनस्त्यात्मनाऽऽत्मानं ततो याति परा गतिम्‌ ॥ २९ ॥ 


प्रकृत्यैव च कमौणि क्रियमाणानि सर्वशः | 

0, 
यः पश्यति तथाऽत्मानमकतारं स पश्यति ॥ ३० ॥ 
आत्मानं arai पश्यति स पश्यति ॥ ३० ॥ 


यदा भूतप॒थग्मावमेकथमनुपश्यति | 
तत एव च विस्तारं ब्रह्म सम्पद्यते तदा ॥ ३१ ॥ 
एकस्थं, एकसिन्‌ विष्णौ खितम्‌। तत एब च विष्णोः विस्तारम्‌ | 


॥ २१॥ 





१५२ गीताभाष्यम्‌ 


अनादित्व न्निगुणस्वास्परमात्माऽयमव्ययः | 
शरीरखोऽपि कौन्तेय न करोति न लिप्यते ॥ ३२॥ 


यथा सर्वगतं सौक्ष्म्यादाकाशं नोपलिप्यते । 
सर्वत्रावस्थितो देहे तथाऽऽत्मा नोपलिप्यते li 33 ॥ 


यथा प्रकाशयसेकः कृत्ख लोकमिमं रविः | 
spp क्षेत्री तथा कृर्ख प्रकाशयति भारत ॥ ३४ n 


न च व्ययादिस्तस्थेत्याह अनादित्वात्‌ इति । सादि हि प्रायो 
' व्यि गुणात्मकं च । “न करोति’ इत्यादेर उक्तः पुरस्तात्‌ । न लौकिक- 
क्रियादिस्तस्य | भतो न sur इत्यादिवदिति ॥ ३२ ॥ ३३ ॥ ३४ ॥ 


ेतर्षत्रज्ञयोरेवमन्तरं ज्ञानचक्षुषा | 
भूतप्रकृतिमोक्षं च ये विदुर्यान्ति ते परम्‌ ॥ ३५॥ 


॥ ॐ तत्सदिति श्रीमद्गगवद्वीतासूपनिषः्सु ब्रह्मविद्यायां योगशाश्न 
श्रीकृष्णाजुनसंवादे क्षेत्रक्षेत्रज्ञयोगो नाम त्रयोदशोऽध्यायः ॥ १३ ॥ 






भूतेभ्यः प्रकृतेश्च मोक्षसाधनममानिस्वादिकम्‌ ॥ २५ ॥ 
इति श्रीमदानन्दतीर्थैभगवत्पादाचाथेविरचिते श्रीमद्भगवद्वीतामाण्ये 
त्रयोदशोऽध्यायः ॥ १३ ॥ 


HEN ERT Ys 










Bite; 





e 
| ॥ अथ चतुदशोऽध्यायः || 


श्रीभगवानुबाच--. 
परं भूयः प्रवक्ष्यामि ज्ञानानां ज्ञानमुत्तमम्‌ | 
यज्ज्ञात्वा gaa: सर्व परां सिद्विमितो गताः ॥ १ ॥ 
इदं ज्ञानमुपाश्रित्य मम साथम्यमागताः | 
| aüs नोपजायन्ते प्रलये न व्यथन्ति च ॥ २ ॥ 
| साधनं प्राधान्येनोत्तरेरध्यायेवेक्ति ॥ १ ॥ २ ॥ 


मम योनिमहद्रह्म तस्मिन्‌ गम दधाम्यहम्‌ | 


संभवः सर्वभूतानां ततो भवति भारत ॥ ३॥ 
सर्वयोनिषु कौन्तेय मूर्तयः संभवन्ति याः | 
तासां ब्रह्म महद्योनिरहं बीजप्रदः पिता ॥ ४॥ 


| महत्‌ ब्रह्म प्रकृति: | सा च श्रीभूदुर्गते भिन्ना । उमासरखत्या- 
| पास्तु तदेशयुता अन्यजीवा; | तथा च काषायणश्रुतिः-- 
श्री; भूः दुर्गा महती तु माया 
सा लोकसूतिः जगतो बन्धिका च । 
| उमावागाद्या अन्यजीवास्तदंशाः 
| तदाक्मना सर्ववेदेषु गीताः ' ॥ 
| इति | 'मम योनिः? इति गर्भाधानार्था योनिः । न तु माता वाक्यरोषात्‌। 


तथा हि grads शार्कराक्षश्र॒ती — ह 
“विष्णोर्योनिः ग्सन्धारणार्था महामाया सर्वदुः े्विहीना | 
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तथाप्यात्मानं दुःखिवन्मोहनाथ प्रकाशयन्ती सह विष्णुना सा’ | 
इति | अतः सीतादुःखादिकं मृषा प्रदशनमेव । तथा कूर्मपुराणे । 
न चेये भू: | तथा च सौकरायणश्रुतिः — 

“अन्या भूः भूरियं तस्य च्छाया भूतावमा सा हि भूतैकयोनि;' 
इति । 

“अवाप स्वेच्छया दास्यं जगतां प्रपितामही? 
इति अनभिम्छानश्रुतिः | मत्स्यपुराणोक्तमपि स्वेच्छयैव | महद्गह्मशब्दवाच्याउपि 
प्रकृतिरेव । 

“महती ब्रह्मणी & तु प्रकृतिश्च महेश्वरः’ 


इति ada ॥ ३ ॥ ४ ॥ 
सत्त्व रजस्तम इति गुणाः प्रकृतिसंभवाः | 
निषभ्नन्ति महाबाहो देहे देहिनमव्ययम्‌ ॥५॥ 
तत्र सत्व निर्मलत्वात्प्रकाशकमनामयम्‌ | 
सुखसङ्गेन बघाति TAHA चानघ ॥६॥ 


बन्धप्रकारं दरयति साधनानुष्ठानाय- सखमित्यादिना॥ ५॥ ६ ॥ 


रजो रागास्मक विद्धि तृष्णासङ्गसम्मुद्धवम्‌ | 
तन्निबश्नाति कौन्तेय कर्मसङ्गन देहिनम्‌ uv 
तृष्णासङ्गयोः समुद्भवं, तयोः कारणम्‌ ॥ ७ ॥ 
तमस्त्वज्ञानजं विद्धि मोहनं सर्वदेहिनाम्‌ | टु 
=< भारत ॥८॥ 
अज्ञानं जायते यतः तदज्ञानजम्‌ । 'प्रमादमोही तमस इति 


| 
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| सत्व सुख सञ्जयति रजः कर्मणि भारत | 

TANIA तु तमः प्रमादे सञ्जयत्युत ॥ ९ ॥ 
रजस्तमश्चामिभूय usd भवति भारत | 

रजस्सत्त्वं THAT तमः सं रजस्तथा Il १० ॥ 
सर्वद्वारेषु देहेऽस्मिन्‌ प्रकाश उपज्ञायते | 

ज्ञानं यदा तदा विद्यात्‌ Rag सखमित्युत ॥ ११॥ 
लोभः प्रबृत्तिरारम्भः कर्मणामशमः स्पृहा । 

रजस्येतानि जायन्ते विवृद्ध भरतर्षभ ॥ १२॥ 
अप्रकाशोऽप्रबृत्तिश्च प्रमादो मोह एव च | 

तमस्येतानि जायन्ते rg कुरुनन्दन ॥ १३ ॥ 
यदा सचे प्रवृद्धे तु प्रलयं याति देहभृत्‌ | 

तदोत्तमविदां लोकानमलान्‌ प्रतिपद्यते ॥ १४॥ 
रजसि प्रलय गत्वा कर्मसङ्गिषु जायते। 


| तथा प्रलीनस्तमसि मूढयोनिषु जायते ॥ १५॥ 
कर्मणः सुकृतस्याहुः साख्चिक निर्मल फलम्‌ | 





| रजसस्तु फलं दुःखमज्ञान तमसः फलष्‌ ॥ १६॥ 
सच्चात्सञ्ज|यते ज्ञानं रजसो लोभ एव च | 
| प्रमादमोहौ तमसो भवतोऽज्ञानमेव च ॥ १७॥ 
| mj गच्छन्ति gaa: मध्ये तिष्ठन्ति राजसाः | ee 
i 


जघन्यशुणबृत्तिथाः अधो गच्छन्ति तामसा! 
रजसस्तु फलं दुःखमित्यल्पपुख seq | तथा हि amiga" 


| शाखायाम्‌ 
९जसो ह्यव जायते मात्रया ga दुःखं ARTO सुखितो दुःखित इत्याचक्षते 


इति | अन्यथा दुःसस्मातिकष्टत्वा्तमो$धिकत्वं रजसो न खात्‌ ॥ ९-९८ ॥ 
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नान्यं गुणेभ्यः कतार यदा द्रष्टाऽनुपश्यति | 


गुणेभ्यश्च परं वेत्ति मङ्काबं सोऽधिगच्छति ॥ १९ ॥ 

गुणानेतानतीत्य त्रीन्‌ देही देहसमुद्धबान | 

जन्ममृत्युजरादुःखेः बिमुक्तोञ्मतमञ्नुते ॥ २० ॥ 
अजुन उवाच -- 


agda गुणानेतानतीतो भवति प्रभो । 
किमाचारः कथे चेतान्‌ त्रीन्‌ गुणानतिवर्तते ॥ २१॥ 
परिणामिकर्तारं गुणेम्योडन्ये न पञ्यति | अन्यथा 
“यदा qsa: qaad रूमवण कर्तारमीश पुरुष ब्रह्मयोनिम्‌ 
इति श्रतिविरोधः | 
"नाहं कर्ता न कर्ता त्वं कर्ता यस्तु सदा प्रभु: 
इति मोक्षधर्म ॥ १९-२१ ॥ 







श्रीमगवानुवाच-- 
प्रकाश च प्रवृत्ति च मोहमेव च पाण्डव । 
न देष्टि सम्प्रशृत्तानि न निवृत्तानि ngA ॥ २२ Il 
3 उदासीनवदासीनो goal न विचाल्यते | 
3 गुणा adea इत्यब योज्यतिष्ठति Aga ॥२३॥ 


समदुःखसुखस्स्यः समलोए्ठाइमकाश्चनः | हि 

तुस्यप्रियाप्रियो धीरः तुल्यनिन्दाऽस्मसंस्तुतिः ॥ २४ ॥ 
ओ। ` प्रायो न BB, न काङ्कति qup हि सामवेदे wu | 
- merum -- s Re 








| 
| 
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q हि देवा ऋषयश्च सत्त्वस्था नृपसत्तम | 

हीनास्सत्त्वेन सूक्ष्मेण ततो वेकारिका मता: | 

कथं वैकारिको गच्छेत्‌ पुरुषः पुरुषोत्तमम्‌? |i 
इति मोक्षधर्मे | 

‘Ras: पुरुषव्याघ्र भवेन्मोक्षार्थनिश्चितः' 
इति च ॥ २२-२३ UI 


मानापमानयोस्तुस्यस्तुस्यो मित्रारिपक्षयोः | 
सर्वारम्भपरित्यागी गुणातीतस्स उच्यते ॥ २५ ॥ 
तुल्यत्वाथे; उक्तः पुरस्तात्‌ ॥ २५ ॥ 
मां च यो$व्यमिचारेण भक्तियोगेन सेवते | 
स गुणान्‌ समतीत्येतान्‌ ब्रह्मभूयाय कल्पते ॥ २६ li 
ब्रह्मवत्‌ प्रकृतिवत्‌ भगवत्प्रियत्वं aaa । न तु तावत्प्रियत्वम्‌ | 
कि तु प्रियत्वमात्रम्‌ | 
द्धो वाऽपि तु ge वा न रमावत्‌ प्रिया हरेः? 
इति पाम । भूयाय भावाय ॥ २६ ॥ 


suu हि प्रतिष्ठाऽहमसृतस्याव्ययस्य च | 

शाश्चतस्य च धर्मस्य सुखस्येकान्तिकस्य च ॥ २७॥ 
॥ ॐ तत्सदिति श्रीमद्वगवद्वीतासूपनिषत्सु ब्रह्मविद्यायां योगशास्न 
श्रीकृष्णाजुनसंवादे गुणत्रयविभक्तियोगो नाम चतुदेशोऽध्यायः ॥ १४ ॥ 


ब्रह्मणो मायायाः ॥ २७ ॥ 
इति श्रीमदानन्दतीर्थमगवत्पादा चार्यविरचिते श्रीमद्धगवद्वीताभाष्ये - 


चतुर्दशोडध्याय/ ॥ १४-॥ 





t 





- ट्रपादीनि | भगवानपि कर्मानुबन्धेन हि फल ददाति | तथा च भालवेय- 


॥ अथ पश्वदशो5ध्याय! ॥ 


श्रीभगवानुवाच-- 

ऊध्वमूलमधःशाखमश्वत्थ प्राहुरव्ययम्‌ | 

छन्दांसि यस्य पणोनि यस्तं वेद स वेदवित्‌ ॥ १ ॥ 
संसारस्वरूपतदत्ययोपायविज्ञानान्यस्मित्रध्याये दशयति । sat 

विष्णुः | 


'ध्वपवित्रो वाजिनीव स्वमृतमस्मि द्रविण/सवचसम्‌' इति हि श्रुति: | 
He; उत्तम: ada: | अधो निकृष्ट शाखा भूतानि | श्वोऽपि एकप्रकारेण 
न तिषठतीत्यश्चस्थः | तथाऽपि न प्रवाहव्ययः | पूर्वश्रह्मकाले यथा खिति- 
स्तथा सर्वेत्रापीत्यय्ययता | फलकारणत्वात्‌ च्छन्दसां पणैस्वम्‌। न हि कदा- 
चिदप्प्रजाते पर्ण फलोत्पत्तिः ॥ १ ॥ 


अधश्चोध्वं प्रसृतास्तस्य शाखा गुणप्रवृद्धा विषयप्रवालाः | 

अधश्च मूल!न्यनुसन्ततानि कर्मानुबन्धीनि मनुष्यलोके ॥२॥ 
व्यक्ते5पि सूक्ष्मरूपेण सन्ति शरीरादौ भूतानीत्यधश्चोध्व च प्रसुताः | 

गुणे; सत्त्वादिमिः | प्रतीतिमात्रसुखत्वात्मवाला विषयाः | मूलानि भगव- 


` ब्रह्म वा अस्य एथड्मूं, प्रकृतिः समूळ, सत्त्वादयो अर्वाचीनमूळम्‌ 
नि शाखा छन्दांसि पर्णानि देवा तृतिथेञ्चश्च शाखा; | पत्रेभ्यो हि फळं 
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न रूपमस्येह तथोपलभ्यते नान्तो न aa च सम्प्रतिष्ठा | 
अश्वत्थमेनं सुविरूढमूलमसङ्गशा्रेण ta हित्वा ॥ ३ ॥ 


यथा खितस्तथा नोपलभ्यते । अन्तादिर्विष्णुः | ्वमादिरन्तो 

जगतोऽस्य मध्यं’ इति भागवते | 

“अनाद्यन्तं परं ब्रह्म न देवा ऋषयो विदुः 
इति च मोक्षधर्म | असङ्गशख्ण, सङ्गराहित्यसहितेन ज्ञानेन | 

'ज्ञानासिनोपासनया सितेन’ इति भागवते | 
Sum विमश एव | ततश्च तस्यैवाबन्धकं भवति | तथा हि मूलस्थं ब्रह्म 
प्रतीयते | तच्चोक्तं त3छूतावेव — 

‘Anat ह्यस्य च्छेदः | ada बच्चाति बघाति चान्यान्‌' 
इति ॥ ३ ॥ 


ततः परं तत्परिमामितव्यं यस्मिन्‌ गता न निवर्तन्ति भूयः | 
तमेव चाद्ये पुरुष प्रपद्ये यतः प्रवृत्तिः प्रसृता पुराणी ilv 
aah च तमेव प्रप, प्रपत । तच्चोक्तं तत्रेव ति वै प्रप्येय ये वे 
gaa न शोचति न हृष्यति न जायते न भ्रियते age मूं तत्‌ Fog: ' इति | 
“नारायणेन इष्टश्च प्रतिबद्धो भवेत्‌ पुमान्‌ 
इति च मोक्षधर्म | छेदनोपायो eren: | न च भगवतोऽन्यः 


शरण्योऽस्ति ॥ ४ ॥ 


निर्मानमोहा जितसङ्गदोषा अध्यात्मनित्या विनिवृत्तकामाः | 


दनदरेबिधुक्ताः gaga THAT पदमन्पय तत्‌ ॥ ५॥ 


ताधनास्तरमाह निर्मानेति ॥ ५ ॥ मक मयात 
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न तद्भासयते खयो न शशाङ्को न पावकः | 


यद्वखा न faded तद्धाम परमं मम ॥ ६॥ 
ममेवांशो जीवलोके जीवभूतः सनातनः | 

मनःषष्ठानीन्द्रियाणि प्रकृतिख्यानि कर्षति Ww 
स्वरूप कथयति- न तदित्यादिना ॥ ६ ॥ ७ ॥ 


शरीरं यदधाप्नोति यच्चाप्युत्क्रामतीश्वरः । 
शृहीलैतानि संयाति वायुगेन्धानिवाशयात्‌ EAI 


'कर्षति' इत्युक्ते जीवस्य aasi प्रतीतम्‌ । तत्निवारयति शरीर- 
मिल्यादिना ॥ यद्यदा शरीरमवाम्नोत्युत्कामति जीवः तदा ईश्वर एव 
एतानि गृहीत्वा संयाति । 

3 (gq यत्र च संयुक्तो धाता गर्भ पुनः पुनः । 

E तत्र daa बसति न तत्र स्वयमिच्छति’ ॥ 

इति मोक्षधर्म | 

“भावाभावावपि जानन्‌ गरीयो जानामि श्रेयो न तु तत्‌ करोमि | 

| आशासु हर्म्यासु gag कुन्‌ यथा नियुक्तोऽस्मि तथा वहामि ॥ 
 इतिच। 









“हत्वा जिरवाऽपि मघबन्‌ यः कञ्चित्‌ पुरुषायते | 
अकर्ता त्वेव भवति कर्ता त्वेव करोति तत्‌’ ॥ 


इति च 








गीताभाष्यमू १६१ 


MA चक्षुः स्पशन च रसनं घ्राणमेव च | 
अधिष्ठाय मनश्चायं विषयानुपसेवते ॥ ९ ॥ 
इन्द्रियद्वाराऽपि सोऽपि भुक्ते -- 
‘aa इमे वीणायां गायन्ति एतं ते गायन्ति' 
श्रुति: | गुणान्बितमेव भुङ्के । 
“न & वे देवान्‌ पापं गच्छति? इति श्रुतेः ॥ ९ ॥ 
उत्क्रामन्त खित वाऽपि भुञ्जानं वा गुणान्वितम्‌ | 
विमूढा नानुपइ्यन्ति पश्यन्ति ज्ञानचक्षुषः ॥ १०॥ 
af किमिति न zaa इत्यत आह उत्क्रासन्तभित्यादिना ॥ १०॥ 
यतन्तो योगिनश्रन पश्यन्त्यात्मन्यवखितम्‌ | 
यतन्तोऽप्यक्ृतात्मानो नेमं पश्यन्त्यचेतसः ॥ ११॥ 
यतन्तो ज्ञानं प्राप्य | अङ्गतात्मानोऽशुद्धबुद्धयः ॥ ११ ॥ 
यदादित्यगतं तेजो जगङ्गासयतेऽखिलम्‌ | 
यच्चन्द्रमसि यच्चाग्नौ तत्तेजो विद्धि मामकम्‌ ॥ १२॥ 
पूर्वोक्तमेव ज्ञान प्रपञ्चयति यदादित्यगतमित्यादिना ॥ १२ ॥ 
गामाविश्य च भूतानि धारयाम्यहमोजसा | 
पुष्णामि चौषधीः सर्वाः सोमो भूरा रसात्मकः ॥ १३॥ 
अहं वैश्वानरो भूत्वा प्राणिनां देहमाश्रितः | 
प्राणापानसमायुक्तः पचाम्यन्नं चतुविधम्‌ ॥ १४ ॥ 


गां भूमिम्‌ ॥ १२ ॥ १४ ॥ 


ade चाह हृदि सन्निविष्टो मत्तः स्मृतिज्ञानमपोहन च | 
वेदश्च सर्वैरहमेव del बेदान्तकदेदविदेव चाहम्‌ ॥ १५ ॥ 





१६२ गीताभाष्यम्‌ 


वेदनिर्णयासिका मीमांसा वेदान्ताः | तथा च सामवेदे प्राचीनशाला- 


श्रतिः 
“त वेदान्तकृत्‌ स काल्कइति स व युक्तिसत्रकृत्‌ सारकः' इति १५॥ 


द्वाविमौ पुरुषौ लोके क्षरश्चाक्षर एव च। 


क्रः सर्वाणि भूतानि कूटस्थोऽक्षर उच्यते ॥ १६ ॥ 
उत्तमः पुरुषस्त्वन्यः परमास्मेत्युदाहृतः 

यो लोकत्रयमाविश्य बिभत्यव्यय इश्वरः i) १७॥ 
यस्मातरमतीतोऽहमक्षरादपि चोत्तमः 

अतोऽस्मि लोके वेदे च प्रथितः पुरुषो तमः ॥ १८ ॥ 
यो मामेवमसंमूढो जानाति पुरुषोत्तमम्‌ | 

स सर्वविद्धजति मां सर्वभावेन भारत ॥ १९ ॥ 


इति गुद्यतम शास्त्रमिदपुक्त मयाऽनघ | 
एतद्बुध्वा बुद्धिमान्‌ स्यात्‌ कृतक्रत्यश्च भारत 

॥ ॐ तत्सदिति श्रीमद्वगवद्वीतासूपनिषत्सु ब्रह्मविद्याया योगशास्त्र 
श्रीकृष्णाजूनसंवादे. पुराणपुरुषोत्तमयोगो नाम पञ्चदशोऽध्यायः ॥ V^ ॥ 


ada ब्रह्मादीनि । eee: प्रकृति: | तथा च शाकराक्ष- 
श्रुतिः 
“प्रजापतिप्रमुखा: सजीवाः क्षरोऽक्षरः पुरुषो वे प्रधः | 
aga aaga a जाळाजाळं मातरिश्वानमेकस' ॥ | 











॥ २० Il 








॥ अथ पोडशो5्ध्यायः ॥ 
श्रीभगवानुवाच -- 
अभयं सचसंशुद्धि! जानयोगव्यवखितिः | 
दाने दमश्च यज्ञश्च खाध्यायस्तप HIR ॥१॥ 
पुमर्थप्ताधनविरोधीन्यनेनाध्यायेन दशयति । तपो ब्रह्मचर्यादि | 
'्रह्मचयांदिकं तपः' इत्यमिघानाम्‌ ॥ १ ॥ ` 


अहिंसा सत्यमक्रोधस्त्यागः जान्तिरपेशुनम्‌ | 
दया भूतेष्लोछुख मादेवं ह्वीरचापलम्‌ ॥ २ ॥ 
पुने परोपद्रवनिमित्तदोषाणां use: कथनम्‌ | 
*परोपद्रवहेतूनां दोषाणां पैशुनं बचः | 
राजादेस्तु मदाड्ीतेरदृष्टिदिप उच्यते ॥' 
इत्यभिधानात्‌ | लौल्यं रागः | “रागो लौल्यं तथा रक्तिः' इत्यभिधानात्‌ | 
अचापछं dia | 'चपछश्चञ्चलोऽश्थिरः' इत्यभिष।नात्‌ ॥ २ ॥ 


aa: क्षमा श्रतिः शौचमद्रोहो नातिमानिता | 


भरन्ति सम्पदं देवीमभिजातस्य भारत ॥३॥ 
दम्मो दर्पोऽभिमानश्च क्रोधः पारुष्यमेव च | 

अज्ञानं चाभिजातस्य पार्थं सम्पदमासुरीम्‌ ॥ ४ ॥ 
देवी सम्पद्विमोक्षाय निबन्धायासुरी मता । 

मा शुचः सम्पदं दैवीमभिजातोऽसि पाण्डव ॥ ५॥ 


ढौ भूतसगों लोकेऽस्मिन्‌ देव आसुर एब च | 


Say विस्तरशः प्रोक्त आसुरं पार्थ मे श्रणु ॥६॥ 


१६४ गीताभाष्यम्‌ 


प्रवृत्ति च निइत्ति च जना न विदुरासुराः | 
न शौच नापि चाचारो न सत्यं तेषु विद्यते ॥७॥ 
क्षमा तु क्रोधाभावेत पहापकतुरनपकार:-- 
“अक्रोधो5दोषकृच्छत्रो; क्षमावान्‌ स निगद्यते' 
इत्यभिधानात्‌ | दैवी सम्पदं अभिजात: प्रतिजातः ॥ ३-७ ॥ ` 


असत्यमग्रति्ठ ते जगदाहुरनीश्वरम्‌ | 
अपरस्परसम्भूतं किमन्यत्‌ कामहेतुकम्‌ E zu 
wat दृष्टिमवष्टभ्य नष्टात्मानोइल्पबुद्धयः i 
ग्रभवन्त्युग्रकर्माणः AMT जगतोऽहिताः ॥९॥ 
जगतः सत्य प्रतिष्ठा ईश्वरश्च विष्णुः । तदवैरीत्येनाऽहुः | TA- 
निषत्‌ सत्यस्य सत्यमिति | प्राणा वे सत्यम्‌, तेषामेष सत्यं' इति हि श्रतिः | 
ट्रे बा व ब्रह्मणो रूपे ud चामूएँ च स्थित च यच सञ्च त्यच्चेति | 
तस्योपनिषत्सत्यस्य सत्यमिति, एष व एतत्‌ सादयति यामयति चेति’ | 
इति प्राचीनशालाश्रुतिः । परस्परसंभवो ह्युक्तः “अन्नाद्भवन्ति भूतानि 
इत्यादिना ॥ ८-९ ॥ 


काममाश्रिस दुष्पूरं दम्भमानमदान्विताः | 
मोहाद्‌ गृहीखा5्सद्वाहान्‌ प्रवतेन्तेऽशुचित्रताः 


चिन्तामपरिमेयां च प्रलयान्ताञ्चुपाश्रिताः i 


. कामोपभोगपरमा एतावदिति निश्चिताः 
- ` * f 
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इदमद्य मया लब्ध इमं प्राष्स्ये मनोरथम्‌ | 


| इदमस्तीदमपि मे भविष्यति पुनधनस्‌ n १३॥ 
| असौ मया हतः शत्रुहनिष्ये चापरानपि | 
इश्वरोऽहमहं भोगी AASE qeu सुखी ॥ १४ ॥ 
आह्थोड्मिजनवानस्मि कोऽन्योऽस्ति सदृशो मया | 
यक्ष्ये दास्यामि मोदिष्प इत्यज्ञानविसो हिताः ॥ १५ ॥ 
अनेकचित्तविभ्रान्ता मोहजालसमावृताः | 
। प्रसक्ताः कामभोगेषु पतन्ति नरकेऽशुचौ ॥ १६ ॥ 
| आत्मसम्भाविताः «ed: धनमानमदान्तरिताः | 
यजन्ते नामयज्ञेस्ते दम्भेनाविधिवूर्वकथ्‌ !! १७॥ 
दुष्पूरो हि काम; — 


पाताल इव दुप्पूरो मां हि क्लेशयते सदा' 
इति हि मोक्षधर्म ॥ १०-१७ ॥ 


अहङ्कारं बलं TT कामं क्रोध च संश्रिताः | 
मामात्मपरदेहेषु प्रद्विषन्तोऽभ्यप्यकाः ॥ १८ ॥ 


तानहं द्विषतः क्ररान्‌ संसारेषु नराधमान्‌ | 


क्षिपाम्यजस्रमशुभानासुरीष्येव योनिषु ॥ १९ ॥ 
आसुरीं योनिमापन्ना मूढा जन्मनि जन्मनि । 
मामप्राप्येव कौन्तेय ततो यान्त्यां गतिम्‌ ॥ Re U 
त्रिविधं नरकसेदं द्वारं नाशनमात्मनः | 

॥ २१ tt 


कामः क्रोधल्था लोमः तम्मदितलय er 
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एतेर्विमुक्तः कौन्तेय तसोद्वारैखिभिनर; | 
आचरत्यात्मनः श्रयस्ततो याति परां गतिम्‌ ॥ २२ ॥ 


यः शास्त्रविधिपुत्सृज्य वर्तते कामकारतः | 
न स सिद्धिमबाझोति न सुख न परां गतिम्‌ ॥२३॥ 
तस्माच्छाख्न प्रमाणं ते कायाकायव्यवस्थितो | 
जात्या शाख्रविधानोक्ते कर्म कतुमिहाह सि ॥ २४ n 
se तत्सदिति श्रीमङ्गगबद्वीतासूपनिषत्सु ब्रह्मविद्यायां योगशाख्ने 
श्रीकृष्णाजुनसंवादे देवा घुरसंपत्तियोगो नाम षोडशोऽध्यायः ॥ १६ di 
मामात्मपरदे हेष्विति । न कस्यचित्‌ विष्णुः कारयिता | यदि 
स्यान्मामपीदानीं कारयतु इत्यादि | 
: श्वरो यदि ade कारकः कारयीत माम्‌ | 
अद्येति वादिनं ब्रूयात्‌ सदाऽधो यास्यसीति तु' । 
इति सामवेदे यास्कश्रुतिः ॥ १८-२४ ॥ 


इति श्रीमदानन्दतीथेभगवत्पादाचार्यविरचिते श्रीमद्धगवद्वीतामाप्ये 
षोडशोऽध्यायः ॥ १६ ॥ 





| अथ सप्तदशोष्ध्याय! ॥ 


aga उवाच — 
ये शास्रविधिमुत्सृज्य यजन्ते श्रद्ययाउन्विता! | 
तेषां निष्ठा तु का कृष्ण सखप्राहो रजस्तमः ॥ १ ॥ 
गुणमेदान्‌ प्रपश्चयत्यनेनाथ्यायेत | शा्विधिमुर्सुज्य emm । 
‘Ga: कृस्ञोऽधिगन्तत््यः सरहस्यो ह्विजन्मना' 
EN E LEM 
| ध्ये वे वेद न पठन्ते न चार्थे azur तान्‌ विद्धि «reu 
इति माधुच्छन्दसश्रुतिः | अन्यथा तामसा इत्येवोच्येत | न तु बिभध्य | 
यदि सात्त्विकासर्हि Qasa: | न हि वेदविरुद्धी ध्मः | 
Aasea धर्ममूळं स्मृतिशीले च तद्विदा 
इति हि स्मृति: | 
वेदप्रणिहितो धर्मों adafa: 
इति च भागवते ॥ १ ॥ 





श्रीभगवानुवाच — 


त्रिविधा भवति श्रद्धा देहिनां सा खभावजा | 
सास्मिकी राजसी चेव तामसी चेति ताँ श्रणु 


अतो विमञ्याह त्रिविधा इत्यादिना ॥ २ ॥ 


भारत । 
qua 





"us 












॥३॥ 
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यजन्ते साचिका देवान्‌ यक्षरक्षांसि राजसाः | 


प्रतान्‌ भूतगणांश्चान्ये यजन्ते तामसा जनाः ॥ ४ tl 
अशाम्नविहित घोरं तप्यन्ते 3 तपो जनाः | ; 
दस्भाहङ्कारसंयुक्ताः काघरागबलास्तरिताः ॥ ५ ॥ 


कः सास्तिकश्रद्ध इत्यादि विभज्याऽह इत्यादिना ॥ ४ ॥ ५ ॥ 


कशयन्त; शरीरस्थं भूतग्राममचेतसः | 
^ LJ 
मां aara: शरीरस्थे तान्‌ विद्वयासुरनिश्चयान्‌ ॥६॥ 
भगवत्कशेने नामाल्पदृष्टिरेव --- 
थो वे महान्तं परमं पुमांसं Sa द्रष्टा कदीकः सोडतिपापी' 
इत्यनभिम्लानश्रुतिः | आसुरो निश्चयो येषां ते आसुरनिश्चयाः | 


'देवास्तु सास्विकाः प्रोक्ता देत्या: राजपतामसा: इत्यामि- 
वेइयश्रुतिः ॥ ६ ॥ 


आहारस्त्वपि ade त्रिविधो भवति प्रियः | 

यज्ञस्तपस्तथा दानं तेषां भेदमिमं श्रृणु ॥७॥ 
आयुस्सत्वबलारोग्यसुखप्रीतिविवद्धेना; | 

रस्याः खिग्धाः खिरा हृद्या आहाराः साखिकप्रियाः ॥८॥ 
कट्वाम्रलपणास्युष्णतीक्षणरूक्षविदाहिनः | 
आहारा राजसस्येष्टा दुःखशोकामयप्रदाः ॥ ९ ॥ 
यातयामं भतरसं पूति पर्युषितं च यत्‌ । | 


. उच्छिष्टमपि चामेध्यं भोजन am 










>” 


भवन्ति 
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अभिसन्धाय तु फलं दम्भार्थमपि चेव यत्‌ | 


इज्यते भरतश्रेष्ठ त॑ यज्ञं विद्धि राजसम्‌ ॥ १२ ॥ 
विधिहीनमसृष्टानं संत्रहीनमदक्षिणप्‌ | 

श्रद्धाविरहितं यज्ञ तामसं पारि चक्षते ॥ १३॥ 
देवद्विजगुरुप्राज्ञपूजन शौ चमाअञवम्‌ | 

ब्रह्म चयमहिसा च शारीरं तप उच्यते ॥ १४ ॥ 


अनुद्वेगकरं वाक्य सत्ये प्रिय हितं च यत्‌ | 

खाध्यायाभ्यसने चेत्र वाड्ययं तप उच्यते ॥ १५ ॥ 
प्रीति: अनन्तरिका | हृद्यत्वं दशने | fea न तदेव पक्का 
| तथा ह्याज्यादयः || ७- १५ ॥ 


मनःप्रसादः सौम्पत्व मौनम।त्मविनिग्रहः | 


भावसंशु द्विरित्येतत्तपो मानसमुच्पते ॥ १६ ॥ 
AGA परया तप्त तपस्तत्‌ त्रिविध नरे! | 
अफलाकाड्रिमियुक्तः साचिक परिचक्षते ॥ १७ ॥ 
सत्कारमानपूजाथ तपो दम्भेन चेव यत्‌ | 
क्रियते तदिह प्रोक्तं राजसं चलमध्रुवस्‌ | ॥ १८ ॥ 


मूठग्राहेणाऽत्मनो यत्‌ पीडया क्रियते तपः | 


_परखोत्सादनाथ वा तत्तामसमुदाहृतम्‌ ॥ १९ ॥ 


दातव्यमिति यद्दान दीयतेऽनुपकारिणे । 


देशे काले च पात्रे च तद्दानं साखिक स्मृतम्‌ "e.g 


qq प्रत्युपकाराथ फलप्रुद्दिश्य वा पुनः 


दीयते च परिक्िष्ट तद्राजसमुदाहृतम्‌ ॥ २ १॥ 


१७० गीताभाष्यम्‌ 


अदेशकाले यदानमपात्रेभ्यश्च दीयते | 


असत्कृतमवज्ञातं तत्तामसमुदाहृतम्‌ ॥२२॥ 
सौम्यत्वं अक्रौथेम्‌ | 'अक्ूरः सौम्य उच्यते’ इत्यभिधानम्‌ । मौनं 
मननशीलत्वग्‌ | 
बाह्य च पाण्डित्यं च निर्विद्याथ मुनिः? 
इति हि श्रतिः | 


‘ada हीद सवै मत, यदनेन हीदं सवे ad तसान्मुनिससान्मुनिरित्या- 
चक्षते’ इति भालवेयश्रति: | 
कथ चान्यथा मानसं तपः स्यात्‌ ॥ १६-२२ || 


3^ तत्सदिति निर्देशो ब्रह्मणस्रिविधः स्मृतः | 


ब्राह्मणास्तन वेदाश्च ages विहिताः पुरा ॥ २३ ॥ 
INARIA यज्ञदानतप;क्रियाः | . 
प्रबतन्ते विधानोक्ताः सततं ब्रह्मवादिनाम्‌ ॥ २४ ॥ 


पुनश्च कर्मादीतिकर्तव्यताविधानार्थमर्थवादमाह ॥ ॐ qq सत्‌ 
- इत्यादिना । Ra ब्रह्मणो ह्येतानि नामानि | 
ओतं जगत्‌ यत्र स्वयं च पूर्णो वेदोक्तरूपोऽनुपचारतश्च | 
a: शुभेश्चाभियुतो न चान्यैः ॐ तत्‌ सत्‌ इत्येतमतो वदन्ति’ ॥ 
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WU साधुभावे च सदित्येतत्‌ प्रयुज्यते | 





प्रशस्ते कर्मणि तथा सच्छब्दः पार्थं युज्यते ॥ २६ ॥ 
यज्ञे तपसि दाने च स्थितिः सदिति चोच्यते | 

कर्म चेव तदर्थीयं सदित्येवामिधीयते ॥ २७॥ 
अश्रद्धया हुतं दत्त तपस्तप कृतं च यत्‌ | 

असदित्युच्यते पार्थ न च doner नो इह ॥ २८ || 


॥ ॐ तत्सदिति श्रीमद्भगवद्वीतासूपनिषत्स ब्रह्मविद्यायां योगशाख्ने 
श्रीकृष्णाजुनसंवादे त्रिगुणविभागो नाम सप्तदशोऽध्यायः d १७ | 


z 


| सद्भावशब्देन प्रजननं सूचितम्‌ | Šo garan अनभिसन्धाय 
| फल, यज्ञदानतपआदिक्गत। अतिप्रीतेः नामसाम्यात्‌ aaa निष्पादितं 
भवतीत्याशयः | तथा च ऋषगवेदखिलेषु - 
५39 यज्ञाद्या निष्फल कर्म तत्‌ स्यात्‌ सत्‌ 
बै तदर्थ कर्म वदन्ति देवाः | 







तच्छब्दानां afara: 
तद्॒पत्वाजनित ब्रह्म तस्य’ || 






इति ॥ २६-२८ ॥ 
इति श्रीमदानऱ्दतीर्थभगवत्पादाचायविरचिते श्रीमद्धगव 
सप्तदशोडध्याय; ॥ १७॥ 











॥ अथ अष्टादशोऽध्यायः It 


अजुन उवाच -- 
संन्यासस्य महाबाहो तखमिच्छामि IRT । 
यागस्य च हृपीकेश पृथक्‌ केशिनिपूदन ॥१॥ 


पूर्वोक्त साधनं सवै सब्डिप्योपसंहरत्यनेनाध्यायेन ॥ १ ॥ 


श्रीभगवानुव!च — 
काम्यानां कर्मणां न्यासं संन्यासं कबयो विदुः | 
सर्वकर्मफलत्यागं प्राहुस्त्यागं विचक्षणाः ॥ २॥ 
फलानिच्छया अकरणेन वा काम्यकर्मणो न्यासः संन्यासः | त्यागस्तु 
फलत्याग एब । तथा हि प्राचीनशाङश्रुतिः — 


. ।अनिच्छय़ा5कर्मणा वाऽपि काम्यकर्मन्यासी न्यासः फलत्यागस्तु 
. त्याग: इति॥२॥ 










त्याज्यं ARAR कर्म प्राहुर्मनीषिणः | 
यज्ञदानतपःकर्म न त्याज्यमिति चापरे ua 
मनीषिण इत्यक्त्वा पूर्वपक्षो5पि ग्राह्य एव । फलत्यागेन त्याग 
- विवक्षितो यज्ञादेसत्पक्ष । “यस्तु कर्मफलत्यागी' इति च agad | अत. 
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एतान्यपि तु कर्माणि सङ्घ खक्त्या फलानि च | 


कर्तव्यानीति मे पार्थ निश्चित मतमुत्तमम्‌ ॥ ६॥ 
नियतस्य तु संन्यासः कर्मणो नोपपद्यते | 
मोहात्तस्य परित्यागस्तासमः परिकीतिंतः ॥७॥ 


दुःखमित्येव यत्कर्म कायक्रेशमयाच्यजेतू । 

स कृत्वा राजसं खाग नेव त्यागफळं लभेत्‌ ॥ ८ ॥ 
कार्यमित्येव यत्कर्म नियतं क्रियतेञ्युन | 

सङ्घ Baa फल चेव स त्यागः सात्विको मतः ॥ ९ d 


न देष्टयकुशळं कर्म कुशले नानुषज्यते | 
त्यागी सखसमाविशे मेधावी छिन्नसंशयः ॥ १०॥ 


aei चाह निश्चयमित्यादिना । यज्ञमेद उक्तः “द्रव्ययज्ञा? 
इत्यादिना । दाने तभयदानमन्तभबति | एतेषां मध्ये यत्किञ्चित्‌ यज्ञादिकं 
कर्तव्यमेवेत्यरथः | अन्यथा | 
gaat गृहखो वा वानप्रस्थो यतिस्तथा | 
यदीच्छेत्‌ मोक्षमास्थातुसुत्तमाश्रममाश्रयेत्‌ ॥' E 
इत्यादिव्यासस्सृतिविरोधः | ज्ञानयज्ञविद्या5भयदानत्रह्मचर्यादितपसो हि 
अतो aga: अन्यथा प्रतीयते अधिकारभेदेन तद्योज्यम्‌ । अन्यथा 


qanada ॥ ४-१० ü 
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अनिष्टमिष्टं मिश्र च त्रिविधं कर्मणः फलम्‌ | 

भवत्यत्यागिनां gat न तु संन्यासिनां क्रचित्‌ ॥ १२॥ 
त्यागं सौति अनिष्टमिति ॥ १२ ॥ 

पश्चितानि महाबाहो कारणानि निबोध मे | 

aga कृतान्ते प्रोक्तानि सिद्धये सर्वकर्मणाम्‌ ॥ १३॥ 
पुनः संन्यासं प्रपञ्चयितु कर्मकारणान्याह पञ्चेत्यादिना । age 


कृतान्ते ज्ञानसिद्धान्ते ॥ १३ ॥ 


अधिष्ठानं ततः कर्ता करणं च प्रथम्विधम्‌ | 
विविधाश्च पृथक्चेष्टा देव चवात्र पञ्चमम्‌ ॥ १४ ॥ 





tes 


शरीरचाङ्मनोभियेत्कर्म प्रारभते नरः । 
न्याय्यं बा विपरीत वा पञ्चते तस्य हेतवः ॥ १५ | 


y 
os 









3 अधिष्ठानं देहादिः । कर्ता विष्णु: स हि सर्वकर्ता इत्युक्तम्‌ | 
Shar चाकतृत्वे प्रमाणमुक्तम्‌ | करणमिन्द्रियादि च | चेष्टाः क्रियाः | 
- हृसतादिक्रियामि: होमकर्माणि जायन्ते | ध्यानादेरपि मानसी चेष्टा कारः 
| पूर्वतनी चेष्टाऽपि संस्कारकारणत्वेन भवति | gaara | तथा 
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केवल निष्क्रियम्‌ | 
“एन केवळमात्मानं निप्क्रियत्वाद्वदन्ति हि! 
इति तत्रैव ॥ १६ ॥ 


यस्य नाहङ्गतो भावो बुद्धियस्य न लिप्यते | 

हत्वाऽपि स इमान्‌ लोकान्न हन्ति न निबध्यते ॥ १७॥ 

तञ्ज्ञानं स्तौति-- यस्येति aedis स ईपदहङ्कारी wg 
॥ १७॥ - 


ज्ञान ज्ञेयं परिज्ञाता त्रिविधा कर्मचोदना | 
करणं कर्म कतेति त्रिविधः कर्मसंग्रहः ॥ १८ || 


एवं तर्हि न पुरुषमपेक्ष्य विधिः; अकतृत्वादित्यत आह ज्ञानमिति | 

त्रिविधा कर्मचोदना, एतत्‌ त्रिविधमपेक्ष्य कर्मविधिरिति त्रिविधा’ इत्युच्यते | 
कारणानि सङ्किप्याह करणमिति | कर्मसंग्रहः कर्मकारणसंग्रहः | अधिष्ठा- 

नादिः | कारण garaga: । तथा हि ऋग्वेदखिलेषु-- 

ज्ञान ज्ञेयं ज्ञानिनं चाप्थपेक्ष्य विधिरुत्थितः | 

रणं चेव कर्ता च कर्मकारणसंग्रहः ॥' i 

इति । aagash विषिष्ारेश्वरपरसादादिच्ोतप्योक्तकारंगेः walt ei 

पुरुषार्थों भवतीति | इश्वराधीनत्वेडपि विधिद्वारा नियतः तेनेव । यदि 

चेच्छा दिर्जायते तर्हि कारितमेवेश्वरेण | we च नियते वस्तुतो. 

ऽप्याभिमानिकं «dd तस्यैव | स्वातम्व्ये च जडमपेक्ष्यवेति 








१७६ गीताभाष्यंम्‌ 


पुनः साधनप्रथनाय गुणमेदानाह ज्ञानमिद्यादिना। गुणसंख्याने, 
गुणगणनप्रकरणे ॥ १९ ॥ 


सर्वभूतेषु येनेक भावमव्ययमीक्षते । 
अविभक्त विभक्तेषु sesta विद्धि सासिकम्‌ U २० ॥ 


पृथक्त्वेन तु यज्ज्ञान नानाभावान्‌ एथस्विधान्‌ | 
वेत्ति wig भूतेषु तञ्जान विद्वि राजसम्‌ ॥ २१॥ 


यत्त॒ कृत्खवदेकस्मिन्‌ कार्य सक्तमहैतुकस्‌ | 
HAMA च तत्तामसमुदाहतम्‌ ॥ २२ I 


नियत सङ्गरहितमरागद्रेषतः Sag | 
अफलप्रेप्सुना कर्म यत्तत्साक्षिकमुच्यते ॥ २३ ॥ 


E qq कामेप्सुना कर्म साहङ्कारेण वा पुनः | 
E क्रियते बहुलायासं तद्राजतपुदाहतप्‌ ` ॥ २४ ॥ 








अनुबन्ध क्षय हिंसामनपेक्ष्य च पौरुषम्‌ | 
मोहादारभ्यते कर्म यत्तत्तामसपुच्यते ॥२५॥ 





 ुक्तसङ्गोऽनहंबादी ध्रत्युत्साहसमन्वितः | 
_... सिद्धघसिद्धयोनिविकारः कता सात्विक उच्यते ॥ २६॥ 












22 
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अयुक्तः प्राकृत! स्तव्धः शठो नेष्क्रतिकोऽलसः | 
विषादी Ata च कता तामस उच्यते ॥ २८ ॥ 


AN ७ ad f; 5 
बुद्धेभद gaa गुणतस्त्रिविध श्रणु । 
प्रोच्यमान५शेपेण WI धनञ्जय ॥ २९ ॥ 


प्रवृत्ति च निवृत्ति च कार्याकार्य भयाभये | 
बन्धं मोक्ष च या वेत्ति gig: सा पार्थ सात्त्विकी ॥ ३० ॥ 


परक्ृतदोषं दीधकालकृतमप्यनुनित य- सूचथति स दीधैसूत्री--- 
'परेण यः कृतो दोषः दीधकालकृतोडपि बा । 
यस्तम्य सूचको दोषाद्दीधसूत्री च उच्यते ॥ २८-३० ॥ 


९ e 
यया धर्ममधम च काय चाकायमेव च | 
अयथावत्‌ प्रजानाति बुद्धिः सा पार्थ राजसी ॥३१॥ 


अधमे धर्ममिति या मन्यते तमसा55वृता | 
स्वार्थान्‌ विपरीतांश्च बुद्धिः मा पार्थ तामसी ॥ ३२ ॥ 


धृत्या यया धारयते मनःप्रणेन्द्रियक्रियाः | 
योगेनाव्यभिचारिण्या धृतिः सा पार्थ सास्िकी ॥ ३३ ॥ 


यया तु धर्मकामार्थान्‌ Zen uds | 
प्रसङ्गेन «emnt श्रतिः सा पार्थ राजसी ॥ ३४ ॥ 


यया aa भयं शोकं विषादं मदमेव च । 


न विमुश्वति quist रतिः सा पार्थं राजसी ॥ ३५॥ 





१७८ गीताभाष्यम्‌ । 
सुख Radi RA शृणु से atda | 
अभ्यासाद्रमते यत्र दुःखान्तं च निगच्छति ॥ ३६॥ 


यत्तदग्रे विषमिव परिणासेः ANTAR | 
aga सास्विकं MAT प्रसादजस्‌ ॥ ३७॥ 


विषयेन्द्रियसंयोगाद्यत्तदग्रेड्यतो पमघ््‌ । | 
` परिणामे Rata तत्सुख राजसं स्पृतम्‌ ॥ ३८ ॥ 

यदग्र चानुबन्धे च सुख मोहनमात्मनः | 

निद्राऽऽलस्यप्रमादोत्थ तत्तामसमुदाइतम्‌ ॥ ३९ ॥ 





न तदस्ति प्रथिव्यां बा दिवि देवेषु वा पुनः | 
A wd प्रकतिनेपुक्त यदेमिस्खात्‌ त्रिमिशुणओेः ।४०॥ 





त्राहमणश्चत्रियविश्ञां शूद्राणां च परन्तप | § 
कर्माणि प्रविमक्तानि खभावप्रभवेशुणः | EY | 


शमो दभस्तपः शौच क्षान्तिराजेवभेव च | 
ज्ञान विज्ञानमास्तिक्यं ब्रह्मकर्म खभावजम्‌ ii 9x N 


` जौ तेजो धतिदोक्ष्य युद्ध चाप्यपलायनम्‌ | 


दानमीश्वरभावश्च क्षात्र कर्म खभावजम्‌ 





गीताभाष्यम्‌ १७९ 

qa: sagarat येन mifi ततम्‌ | 

खकर्मणा तमभ्यच्य सिद्धि विन्दति मानवः  ॥ ४६॥ 

श्रेयान्‌ स्वधर्मो विशुणः परधमो भयावह! | 

खभावनिएतं कर्म कुर्ब॒नामोति कित्बिपस्‌ ॥ ४७ Il 

सहज कर्म कौन्तेय सदोषमपि न erii | 

सर्वारंभा हि दोपेण धूमेनाग्निरिवाइताः ॥ ४८ ॥ 
यथार्थत्वनियमाभावो राजस्याः | अन्यथा तामस्याः भेदाभावात्‌ ॥ ३१-४८ ॥ 

असक्तवुद्धिः सर्वत्र जितात्मा दिगतस्पृहः d 

नेष्कन्येसिद्धि परमां संन्यासेनाधिगच्छति ॥ ४९ ॥ 

नेष्कम्येसिद्धि नैप्कम्येफलां योगसिद्धिम्‌ ॥ ४९ Il 

सिद्धि प्राप्तो यथा ब्रह्म तथाऽप्नोति निबोध से । 

समासेन तु कौन्तेय निष्ठा ज्ञानस्य या परा ॥ ५० ॥ 

बुद्धया विशुद्धया युक्तो seuss नियम्य च | 

शब्दादीन्‌ विषयांस्त्यक्त्वा रागद्वेषौ व्युदस्य च ॥ ५१॥ 

विविक्तसेवी लघ्वाशी यतवाक्कायमानसः | 

ध्यानयोगपरो नित्यं वैराग्य सञचुपाश्चितः 


यथा, येनोपायेन सिद्धि प्राप्तो त्रह्माउम्तोति तथा निर "- 








५३॥ 


१० 





१८० गीताभाष्यम्‌ 


ब्रह्मभूतः प्रसन्नात्मा न शोचति न काङ्गति | | 
' समः सर्वेषु भूतेषु ashe रभते पराम्‌ ॥ ५४ ॥ 


भक्त्या मामभिजानाति यावान्यश्चास्मि तत्त्वतः | | 
ततो मां तस्वतो ज्ञात्वा विशते तदपन्‍्तरमस्‌ ॥ ५५ || 


ब्रह्ममूयाय कर्पते । ब्रह्मणि भावो ब्रह्मभूयं ब्रह्मणि स्थितिः सवेदा 
तन्मनस्क्तेत्यर्थः || ५३-५५ Il 


y e 0 
सर्वकमोण्यपि सदा कुत्रोणो मद्रथपाश्रपः 
मप्प्रसादादवाप्नोति शाश्वत पदमव्ययम्‌ ॥ ५६ ॥ 








चेतसा सर्वकर्माण मयि संन्यस्य मत्परः 
बुद्वियोगध्चुपाश्रित्य मच्चित्तः dad भव ॥ ५७ ॥ 





.. मच्चित्तः सर्वदुर्गाणि मत्परमादात्रिष्यसि | 
अथ चेच्नमहङ्कारान्न श्रोष्यसि agar ॥ ५८ ॥ 











.. यदहङ्कारमाश्रित्य न योत्स्य इति मन्यस | 
मिष व्यवसायस्ते प्रकृतिस्त्वां नियोक्ष्यति ॥ ५९ ॥ 


खमभावजेन कोन्तेय निबद्धः स्वेन कर्मणा । 
कुं नेच्छसि यन्मोहात्‌ करिष्यस्यवशोडपि तत्‌ ॥ ६० I! 


il 









y^ 
pt 


RN 


गीताभाष्यम्‌ १८१ 


तमेव शरण गच्छ सर्वभावेन भारत | 
तत्यसादात्पर्त शान्ति खान प्राप्स्यसि शाश्वतम्‌ ॥ ६२ ॥ 


इति ते ज्ञानमाख्यातं गुद्यादुद्यतरं मया | 
विमृश्येतदशेषेण यथेच्छसि तथा कुरु ॥ ६३ ॥ 


सर्वगुह्यतम भूयः शृणु मे परमं वचः | 
इष्टो$सि मे दृढमिति ततो वक्ष्यामि ते हितम्‌ ae ॥ 


मन्मना भत्र मद्भक्तो मद्याजी मां नमस्कुरू | 
मामेवेष्यसि सत्यं ते प्रतिज्ञाने ।प्रयोऽसि मे ॥ ६५ ॥ 


परोक्षवचने तु द्रोण प्रति मीमवचनात्‌ ॥ ६२-६५ ॥ 


सर्वधर्मान्‌ परित्यज्य मामेकं शरणं ब्रज | 
. अहं त्वा सर्वपापेभ्यो मोक्षयिष्यामि मा शुचः ॥ ६६ ॥ 


इदं ते नातपम्काय नाभक्ताय कदाचन । 
a चाशुश्रूषवे वाच्यं न च माँ योऽभ्यद्यति ॥ ६७॥ 


य इदं परमं Ta मद्धक्तेष्वमिधास्यति | 
भक्ति मयि परां कृत्वा मामेवष्यत्यसंशयः ॥ ६८ I 


न च तस्मान्मनुष्येषु कश्चिन्मे प्रियकृत्तमः | 
भविता न च मे amen: प्रियतरो ufa ॥ ६९ ॥ 


अध्येष्यते च य इमं धम्ये संवादमावयोः | 


ज्ञानयज्ञेन तेनाहमिष्टः स्यामिति मे मतिः ॥ vo ॥ | 


~+ 


१८२ गीताभाष्यम्‌ 


श्रद्धावाननसयक्ष शृणुयादपि यो नरः | 

सोऽपि at: शुभान्‌ लोकान्‌ प्राप्युयात्‌ पुण्यकर्मणाम्‌ ॥७१ N 

कचञ्चिदेतच्छूत पार्थ त्वयेकाग्रेण चेतसा | 

कच्चिदज्ञानसंमोहः WET धनञ्जय ॥ ७२ ॥ 
अजुन उबाच-- 

नष्टो मोहः स्मृतिलब्धा त्वत्प्रसादान्मयाञ्च्युत | 

खितोऽस्मि गतसन्देहः करिष्ये वचनं तव ॥ ७३ ॥ 
सञ्जय उबाच-- 


` इत्यहं वासुदेवस्य पार्थस्य च महात्मनः 
संवादम्निमश्रोषसदूश्चतं queda ॥ ७४ ॥ 














व्यासप्रसादाच्छतवानेतहुह्यमहं परम्‌ | | 
योगं योगेश्वरात्कृष्णात्‌ साक्षात्कथयतः खयम्‌ IY di 
राजन्‌ संस्मृत्य संस्पृत्य संवादमिममद्खुतम्‌ | 

— RINGIN: पुण्यं हृष्यामि च महुसहुः ॥ ७६ ॥ 


तञ्च संस्मृत्य संस्मृत्य रूपमत्यद्ञुत हरेः | 
विस्मयो भे महाराजन्‌ हृष्यामि च पुनः पुन; ॥ ७७ ॥ 





॥ ७८ ॥ 


गीतामाप्थ्म्‌ १८२ 


धर्मत्याग: फलत्याग: | acoso युद्वविधिः £ 'यस्तु कर्मफल- 
त्यागी a त्यागात्यभिधीब्रते' इति sena d ६३-७८ || 


पूर्णादेपमहाविप्णो: गी२"५)श्रित्य लेशतः | 
निरूपण क्रतं तेन प्रायतां मे सदा विभु: ॥ 


इति श्रीमदानन्दतीर्थमगवत्पादाच बविरचिते श्रीमद्धगवद्वीतामाप्थे 
अष्टादशोड्ध्याय: || १८ ॥ 


> = 
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